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Preface 

In every civilisation there are certain movements of social 
and intellectual revolt, indicative of the reaction of the 
suppressed and dissatisfied elements in that civilisation to 
prevailing conditions. The history of these movements, 
usually written exclusively by their opponents, is at once 
of peculiar difficulty and peculiar value to the historian. 

In a predominantly religious society like that of mediaeval 
Islam, where State and Church were fused and treason and 
apostasy were synonymous terms, such movements neces- 
sarily assumed a theological colour, and appeared as 
heretical sects, revolutionary in doctrine and insurrectionary 
in habits. In the early centuries of Islam we find a whole 
series of sects which, by their simultaneous challenge to 
the Islamic faith and state, brought upon themselves the 
concentrated wrath of rulers and theologians. 

Of these sects, most of which are known to us only from 
the writings of their enemies, by far the most significant is 
that of the lsma'lllya, or Isma'Ilis (also called Batinls, 
Ta'llmls, etc.). This sect rapidly acquired an importance 
far exceeding that of its competitors, and soon constituted 
a really serious threat to orthodox Islamic society. For 
several centuries Isma'Ili missionaries in all parts of the 
empire stirred up rebellion against the ‘Abbasid Caliphs, 
and Isma'Ili philosophers elaborated a detailed system of 
religious thought, offering a seductive alternative to 
orthodoxy. The importance of the sect is enhanced by its 
connection with the rise of the Fatimid dynasty, the most 
powerful in mediaeval Egypt. This connection raises 
many problems, most of which have not yet been properly 
elucidated. 

Since the appearance of Do Goeje’s Memoir c sur les 
Carmalhes in 1886, no detailed study has been published 
on the origins of the Isma'Ili movement, from the historical 
viewpoint. A considerable amount of new material, of 
various kinds, has become available since then, and although 
many works still lie unknown in the Isma'ill libraries of 
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vi PREFACE 

Yemen and India, enough have come to light to render 
necessary a restatement and reconsideration of the problems 
involved, 

I wish to record my indebtedness to Professor Louis 
Massignon, of the College de France, whose advice and 
assistance were of inestimable value to me throughout the 
course of my work. My thanks are also due to Professor 
H. A. R. Gibb, now of Oxford, for much help and encourage- 
ment. I am grateful to the following for useful suggestions 
and aid of various kinds: — Professor A, S. Tritton (who in 
addition undertook the painful task of reading my proofs) ; 
Professor N. H. Baynes; Dr. P. Kraus; Dr. J. Heyworth- 
Dunne ; Dr. G. H. Sadighi, M. Abbas Eghbal; Mr. M. H. 
A'zami. 

I should also like to place on record my gratitude to the 
librarians of the School of Oriental and African Studies, 
London; the Ecole de Langues Orien tales Vivantes, Paris; 
and the Egyptian Library, Cairo, for their unfailing courtesy 
and assistance. Finally, a word is due to my Isma'ili 
friends in Masyaf, Salamiya and elsewhere, for their useful, 
if somewhat reticent, co-operation. 

This monograph is a revised version of a thesis accepted 
for the degree of Ph.D. in the University of London. My 
special thanks are due to the L’niversity of London Publica- 
tions Committee for a grant that rendered its publication 
possible. 

Cambridge, 

January, 1940. 
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Introduction 

During the central period of Mediaeval Islamic history, 
the lands of the Caliphate were convulsed by a movement 
at once religious, philosophic, social and political, which, 
for a time, threatened the very existence of Islamic civilisa- 
tion, and which, at its height, succeeded in establishing a 
schismatic anti-Caliphate which was at least the equal in 
power and prosperity of the orthodox Caliphate of Ba gh dad. 

The Isma'ili or Batini movement, to mention two of the 
chief names applied to it — there are many others — begins 
in the second century of Islam as an amalgam of several 
mystic and extremist heretical sects, mainly from the 
ShIT wing of Islam, some perhaps of pre-Islamic Persian 
and Syrian gnostic origins. Dunng the many centuries of 
its growth, its triumph and its decline, Ismailism expressed 
itself in an infinity of forms, both doctrinal and organi- 
sational. If, on the one hand, it was constantly incorporating 
within itself new sects — and consequently new ideas — on 
the other it remained highly fissiparous in character, always 
splitting up into new sub-sects and factions, often in mutual 
conflict. 

The dreaded Carmathian bands, which, from their base 
in Bahrain, carried out a series of daring and sacrilegious 
raids during the fourth century a.h. which horrified the 
Islamic world — the Fatimid Caliphate of Cairo, with its 
highly civilised capital and its advanced intellectual life — 
the encyclopaedist brotherhood of the Ikhwan as-Safa which, 
in the fifth century, attempted to popularise learning and 
philosophy among the masses — the dreaded Assassins of 
Syria and Persia in the fifth and sixth centuries a.h., are all 
different facets of one same movement which, by the 
catholicity of its doctrines and the simplicity of its purposes, 
attempted and almost succeeded in uniting the whole 
population of the Islamic orient, irrespective of creed and 
social status. 
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2 THE ORIGINS OF ISMA'ILISM 

With ‘Alid legitimism as political programme (with 
what important modification we shall see later), a syncrctist 
hotch-potch of all faiths and philosophies, with a strong 
undercurrent of pure rationalism, as doctrine, and social 
grievances and organisation as an important part of its 
activities, the movement stood a good chance of canalising 
the whole social and religious discontent that was rife in 
the mediaeval caliphate. 

The characteristic Isma'ili combination of syncretism 
and esoterism render the investigation of the history of the 
sect a task of tremendous difficulty. This is not simplified 
by the prejudices and animosities of the hostile sources 
upon which we are forced to rely for most of this history. 
For the annals of the Isma'ili movement, at least in its 
earlier stages, must still be based largely on the records of 
non-Isma'ilis, with the defects involved by way of ignorance 
and bias. 

The fault does not lie wholly with the Sunni and 
Twelver Shi'i writers who tell the story. The secretive 
character of the movement, its quasi-masomc organisation, 
and the haze of mystery concealing both doctrines and 
personalities from the uninitiated, did not facilitate the 
task of the historian, and have prevented until modern 
times a clear and accurate understanding of Isma'ili origins. 

With the discovery of new documents, and the con- 
sequent revaluation of old ones, a critical study of early 
Isma'ili history has at last become possible, and scholars 
like Massignon, Kraus, Ivanow, Hamdant and others have 
made notable contributions. The line of study, however, 
has hitherto been mainly doctrinal and literary, and, save 
for one or two special questions, the historical side has 
remained substantially as De Sacy and De Goeje left it. 
The following pages constitute an attempt to clear the 
ground for a general historical survey of the beginnings of 
Isma'Ilism. 


SURVEY OF SOURCES 

It has seemed best to start this study with a survey of 
the primary sources at our disposal. Although many of 
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INTRODUCTION 3 

these sources have been studied before, it is necessary to 
attempt a revaluation of them in the light of the new sources 
available, several of which are here used for the first time. 
Our first group consists of the Sunni historical writings. 
Here we can trace, the successive stages in which the true 
knowledge of Isma'ili doctrines and the early, secret history 
of the sect filters through to the Sunni world. It is in order 
to illustrate the stages of this highly important process that 
I have considered these sources in some detail. The pene- 
tration of this knowledge can be classified in three stages — 
the first, where the historian knows of nothing but the 
public activities of the sectaries — the second, in which some 
inklings of what is at stake have begun to penetrate, but 
no general conception is as yet possible— the third, when 
detailed, though not always accurate, knowledge of the 
sect, its doctrines and its origins, reach the Sunni world. 
The third stage is marked by the famous Ba gh dad mani- 
festo, denouncing the Fatimid caliphs as impostors and 
schismatics. 


SUNNI HISTORICAL SOURCES 
The First Stage. 

The earliest account we possess is that of the great 
Sunni historian Abu Ja'far Muhammad b. Jarir at-Tabari 
(d. 311/92 2). Tabari obviously represents the earliest 
stage of Sunni knowledge regarding the Batini movement. 
He has little acquaintance with the doctrines of the sects, 
or with their inner differentiations. In spite of his noting 
that the Carmathian leaders in Syria claimed descent from 
Muhammad b. Isma'il, he does not think of connecting them 
with the Fatimid pretender whose appearance he mentions 
in N. Africa. His viewpoint on the whole may be taken as 
representing that of the average Baghdadi of his day, 
possessing little information beyond the actual reports of 
events and occasional scraps of doctrine. Tabari’s account, 
which begins in 278/891, with the first Carmathian mission 
in ‘Iraq, and ends in 294/906 with the suppression of the 
Carmathian revolt in Syria, is purely factual, and, except 
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4 th|: origins of ismA'Ilism 

for a brief notice of an alleged Carmathian book, makes no 
attempt to discuss the doctrines of the sect. 

Tabari’s history was resumed and continued till 320/932 
by ‘Arib b. Sa’d of Cordoba (d. 370/980). Under the years 
291, 293, and 294, ‘Arib recapitulates the events of those 
years as set forth in Tabari, and continues the story with 
an account of the activities of the Carmathians in Bahrain 
under Abu Sa'id and Abu Tahir. Quite separately from 
this, ’Arib gives a detailed history of the Fatimid da'wa in 
N. Africa, and the final victory of the Malidi ‘Ubaidallah. 
It is to be noted that he too makes no connection between 
the two movements. 

Mas'udI (d. 344/956), in both his Tanbih and his Muriij, 
devotes a few pages to the Carmathians, carrying their 
history on to the death of Abu Tahir in 332/944. Mas'udi 
obviously represents a later stage of Sunni knowledge 
regarding the Carmathians than does Tabari. He has read 
Ibn Rizam, 1 he is acquainted with Batini doctrine to the 
point of knowing about the esoteric system of interpretation 
and the grades of initiation. Finally’, he is aware of the 
connections between the Carmathians and the Fatimids 
in Yemen and N. Africa. 2 

Unfortunately, Mas'udi does little more than mention 
these things, the passages in the Tanbih being merely a 
recapitulation of his own more detailed works on the 
subject. These, alas, are lost. Nor is it possible to deter- 
mine exactly the sources of Mas'iidi’s knowledge, though it 
would seem, from his general tone and from one or two 
remarks, that much of it was obtained at first hand, from 
conversations with the Carmathians themselves. 

Although, therefore, in knowledge, Mas'udi goes beyond 
the other historians of the first stage, and even beyond 
some of the second, we must place him here owing to the 
paucity of detail that he gives us, and to the fact that his 
work does not go beyond the year 332/944. 

The only other important historian of this period is 
Hamza of Isfahan (fourth/ninth century). His account of 
the Carmathians is limited to their military exploits, and 

1 V. mjra, p 0, 2 Tanbih, 38c) Tr. 495 
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INTRODUCTION 5 

makes no reference either to their beliefs or to their con- 
nections. It is interesting, however, for the picture it gives 
us of the disturbed state of Baghdad and the Empire during 
those troublous years, of the continuous discord and civil 
war, the grave social and economic crisis, and the acute 
conflict of classes between the Khdssa (aristocracy) and the 
'Amma (common people) of the capital. This picture does 
much to explain the atmosphere of discord and discontent 
in which revolutionary Carmathianism emerged and 
flourished. 

The Second Stage. 

For the period after 320, De Gocje was forced to rely on 
later sources like the Kildb al-'Uyun and Ibn al-Athlr 
(d. 631/1234). Since then, however, a number of late 
'Abbasid chronicles have been published, notably those of 
Hilal as-Sabi (d. 447/1055) and Miskawaih (d. 421/T030), 
both of which contain much useful information. 

During a recent visit to Cairo I had the good fortune 
to acquire a manuscript of what appears to be a fragment of 
the lost history of Ihabit b. Sinan the Sabian (d. 365/974), 
the grandson of the famous physician Thabit b. Qurra. 1 

I shall reserve a more detailed discussion of the manu- 
script for an edition of the text which I hope to publish 
shortly. Suffice it to say here that the manuscript is dated 
1057/1647, and was made from a copy written in 577/1181, 
which in turn was made from a copy of the author’s own 
manuscript. There seems to me to be no good reason for 
doubting the authenticity of the manuscript. 

Thabit gives the history of the Carmathians in Bahrain, 
Syria and Mesopotamia from their origins until the year of 
his death. His account of the war between the Fatimid 
Caliph Mu'izz and the Carmathians is particularly detailed, 
and bears every sign of being a contemporary record. 
Thabit’s account is followed closely by Miskawaih and Ibn 
al-Athir, of which it seems to have constituted the main 
source for the period. 

Ihabit represents a more advanced stage of knowledge 

1 On Thabit and his history see Chvvolsson, Stabler, I, 579 


(jSSb j fic. 


KURF:Karachi University Research Forum 



www.facebook.com/kurf.ku 


www.kurfku.blogspot.com 


6 TH>t ORIGINS OF ISMA'lLISM 

than does Tabari. In several ways he shows himself to be 
aware of a connection between the Carmathians and the 
N. African Fatimids. Yet he does not say anything of 
their doctrine, nor is he aware of the earlier history of the 
sect, before its public eruption. The names of Abu’l- 
Khattab, Maimun al-Qaddah and ‘Abdallah b. Maimun 
al-Qaddah are not mentioned, and it does not occur to him to 
question the Fatimid legitimacy of 'Ubaidallah, to whom he 
invariably refers as “al-Fatimi al-'Alawi.” 

Before passing to the third stage, a word is necessary 
in justification of the inclusion of Thabit b. Sinan among 
the Sunni sources. As is well known, the author’s family 
were all Sabians, and he himself was of that faith. Like 
other Sabian writers, however, he assimilates himself com- 
pletely to the Sunni point of view, and is not distinguishable 
from them, as are, for example, the Twelver Shi'Is, in his 
choice of sources and his method of approach. His history 
was much appreciated and frequently utilised by Sunni 
scholars, and cannot be separated from the Sunni historical 
tradition. 

The Third Stage. 

In the third stage, the knowledge of Isma'ill doctrines 
possessed by Sunni writers has reached a far greater degree 
of development. Fairly detailed information on Isma'ili 
doctrines is available, and, notably, what we may term the 
proto-history of the sect — the history of its early secret 
development, before its propaganda first burst upon public 
notice — is far better known. 

The earliest known writer of this third stage is Abu 
‘Abdallah b. Rizam (or Razzarn), who lived probably in the 
early part of the fourth/tenth century. Although he would 
seem to have been a theological rather than an historical 
writer, he may be included among the historical sources, 
owing to the fact that his account is preserved in works 
which belong rather to the historical group of writings, and 
to the fact that he does mark the beginning of a definite 
trend of historiography on the Carmathians. Among the 
historians who follow the lines laid down by him in their 
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INTRODUCTION 7 

accounts of the Carmathians, we may mention the Ni?am 
al-Mulk, Ibn Shaddad. Abu’l-Fida and Rashid ad-Din. 

The original work of Ibn Rizam is lost, but it was utilised 
extensively by one Akhu Muhsin, an 'Alid who was roughly 
contemporary with Mu'izz. 1 It is to Maqrizi that we owe 
the knowledge that Akhu Muhsin’s account was copied from 
that of Ibn Rizam. 2 Maqrizi adds that he himself does not 
believe Ibn Rizam’s account of Fatimid origins. In view 
of this harsh judgment on Ibn Rizam and his follower 
Akhu Muhsin, it is curious that Maqrizi makes such ex- 
tensive and frequently unacknowledged use of it in his 
various writings. 3 

The text of Akhu Muhsin is preserved for us in two 
versions. The first of these is in Maqrizi, who gives the 
doctrinal part in his Khital 4 and the historical part in his 
Muqaffa A The other, and better, version is contained in 
the Nihayat al Arab of Nuwairi (d. 732/1331), an encyclo- 
paedia of literature and history. Nuwairi’s account is in 
the part that has not yet been published, and is preserved 
in two manuscripts, one in Paris and one in Istanbul. 8 
The version of Akhu Muhsin is also given briefly by Maqrizi 
in his Itti'az. Ibn Rizam is quoted directly by the Fihrist . 7 
He is mentioned in the list of writers on the Carmathians 
of whom Mas'udi 8 speaks so slightingly. Casanova* regards 
this as “la condamnation formelle" of Ibn Rizam. 

On the whole, however, one must judge the general 
reliability of Ibn Rizam in a rather more favourable light. 
As has been already remarked, Maqrizi’s censure of him 
loses greatly in effectiveness by the fact that Maqrizi 
himself makes extensive use of him. Casanova, 10 too, has 
noticed that despite Mas'udi’s criticism of Ibn Rizam, his 
own account differs little from that which he condemns. 
The discovery of actual Isma ill documents has tended on 
the whole to confirm Ibn Rizam’s statements. Ivanow 11 

1 Sacy, I, Intro, 74, Ittx'az 11 Casanova, La Doctrine Secrete, p g, 
note 1. 

2 Ifti'dz, 12 ^>uatrem£re, 117. Fagnan. 39 3 E g in the Khitat. 

4 I, 391. Tr. Casanova, La Doctrine Secrete. 

6 Trans. Quatrem6re and Fagnan 6 See Bibliography. 7 186 

8 Tanbih, 395 Tr 501 8 La Doctrine Secrete, 36. 

"Ibid, 37. "Creed, 14. 
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8 H'lE ORIGINS OF ISMA'lLISM 

notes that the formula of oath given by Ibn Rizam corre- 
sponds closely with that still in use among the Isma'ilis of 
India, and that the doctrines he attributes to the Isma'ilis 
"fit very well” with those of an Isma'IlI treatise by Na?ir 
ad-DIn Tusi, 1 though, it should be observed, there is no 
trace there of the nine degrees of initiation mentioned by 
Ibn Rizam, and also to be found in other writers. 

Of the historical defects of Ibn Rizam we shall speak 
later. 

With Ibn Rizam, the names of Maimun al-Qaddah and his 
son ‘Abdallah appear in Sunni history books, the Fatimid 
movement is traced back to its origins in their coterie, the 
relationship between Fatimids and Carmathians is estab- 
lished, and the pedigree of the Fatimid caliphs called into 
doubt, all for the first time. 

In 402/1011 was published in Baghdad the famous anti- 
Fatimid manifesto, in which some of the assertions of Ibn 
Rizam were publicly proclaimed. ‘Ubaidallah, the first 
Fatimid caliph, is asserted to have been in reality one 
Sa'id, a descendant of Daisan, founder of the DaisanI 
(Bardesanian ?) sect, and himself a dualist and an infidel. 
'Abdallah b. Maimun and his father are not, however, 
mentioned. 

This manifesto, supplemented by the extra details 
given by Ibn Rizam, remained the basis of most anti- 
Fatimid writing. 

Among the later Sunni sources only one need be noticed 
here, as it is utilised for the first time in this study. In the 
Yemenite chronicles published and translated by H. C. Kay, 
there is a brief account of the Carmathians in Yemen, 
extracted from the Kitab as-Suluk of Baha ad-DIn al-Janadi 
(d. 732/1331). Al-Janadi quotes as his sole authority one 
Abu ‘Abdallah Muhammad b. Malik b. Abi’l-Qaba’il, “a 
jurist of Yemen and a learned Sunni. He was one of the 
persons who joined the Carmathian sect in the days of the 
Sulaihi, 1 and he acquired a thorough knowledge of its 

1 An Ismailtfic Work by Nasir, 534 

*The Isma'IlI dal 'All b. Muhammad (429-483/1037-1080), founder 
of the Isma'IlI Sulaihid dynasty in Yemen. 
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INTRODUCTION 9 

character. On becoming convinced of the depravity of the 
Carmathian doctrines, he abjured them, and he composed 
a celebrated treatise, in which he has described the principles 
upon which they are founded, he demonstrates their wicked- 
ness, and warns his readers against their deceptions.” 1 

Early in 1939 a work was published in Cairo which would 
appear to be the treatise in question. It is called Kashf 
Asrar al-Batiniya wa-Akhbar al-Qaramita, and the author’s 
name is given as Muhammad b. Malik b. Abi’l-Fada’il al- 
Hammadi al-Yamam. From the text it would seem that 
the author was a contemporary of the Fatimid Caliph 
Mustansir (427-87/1035-94). 

We have thus concluded our survey of the main trends 
in Sunni historiography. There are, of course, many im- 
portant historians whose names have not been mentioned. 
These will be referred to where necessary. 2 

Before proceeding, however, to a more detailed dis- 
cussion of the specific points at issue, it will be necessary 
to extend our survey to include other groups of sources, 
namely, (x) the Sunni non-historical sources; (2) the Twelver 
Shi'i sources; (3) the Ismail! and near Ismalli sources. 

SUNNI THEOLOGICAL SOURCES 

As is to be expected, a movement as widespread and as 
subversive as Batinism occupies an important place in 
Sunni theological literature. A considerable quantity of 
polemic writings was produced by orthodox theologians, 
from which it is possible to gain, if not a knowledge of 
Batini doctrines, at least an impression of the effect they 
had on Sunni observers. 

Slightly less prejudiced are the works on the history of 
religions, a science that reached a high degree of develop- 
ment in mediaeval Islam. 

For obvious reasons, the greater part of this literature 
deals with the theological and doctrinal aspects of Batinism 
rather than with the history of the movement, and thus falls 
beyond the scope of the present study. There are, however, 

1 Kay, 191 

2 For a survey of sources on the rise of the Fafimids, see Becker, 
Bextrdge, I, 2--11 
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io TIfE ORIGINS OF ISMA'lLISM 

scattered bits of historical information in these sources 
which make an examination worth while. 

The main historical value of these works is that they 
describe not only the Isma'ili movement in the strict sense 
of the word, but the whole welter of extremist Shi'i sects 
from which Isma'ilism as an organised system evolved, with 
a wealth of detail which we cannot hope to find in the 
strictly historical sources. The theologians, it is true, 
have many defects which vitiate their reliability. They are 
violently prejudiced against the sects they describe, and 
have no interest in presenting a clear and accurate picture 
of their development. Often enough they are ill-informed, 
and attribute to the sectaries doctrines which the latter 
themselves would reject in horror. Mas'udi 1 speaks with 
scorn of the polemists, of their unwillingness to understand 
and their readiness to condemn. How then should one 
expect them to distinguish accurately between conflicting 
groups of heretics? Then again, many of them are bound 
by a tradition attributed to the prophet, according to which 
the Islamic community would break up into seventy-three 
sects. 2 This number is the Procrustean bed into which 
most Islamic heresiologies have been fitted, by more or less 
violent means. 

In spite of these faults, however, it is possible, by a 
careful comparison of the different versions, and — most 
important of all — by means of the Twelver Shi'i and Isma'ili 
sources now available, to establish a critical account of the 
growth of the early extremist sects, and their culmination 
in the Isma'ili da'wa. This task will be attempted in our 
first chapter. For the moment let us review briefly the 
most important of the Sunni theological sources, including 
one not hitherto known. 8 

The earliest extant classification of Islamic sects is the 
Maqalat al-Isldmtym of the great scholastic Abu’l-Hasan 
al-Ash'ari (d. 321/933), a work which attempts a detailed, 
and on the whole reasonable, survey of the subject. Ash'ari 
was followed by Malati (d. 377/987), who is concerned with 

1 Tanbih, 395, Tr 501 1 Abu Da'ud, 239. 

3 For a survev of early polemic literature, sec GoIcUiher, Ghazdli. 14 H 
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refuting rather than with explaining, but who nevertheless 
supplies a few interesting details. 

More detailed than either of these is the theologian 
Abu Mansur ‘Abd al-Qahir b. Tahir al-Baghdadl (d. 429/ 
1037), an Ash'arite scholastic who, in his Farq bain al-Firaq, 
provides us with a detailed survey of the Shi'I sects, their 
separate histories and their doctrines. In his chapter on 
the Batinlya, Ba gh dadi gives a lengthy historical account, 
apparently based, with some variations, on the Ibn Rizam 
version. 

Brief accounts of Batin! origins and doctrines are also 
to be found in the Bay an al-Adyan of Abu’TMa‘a .11 (com- 
pleted in 485/1092) and in the first great Muslim history of 
religions, the Fasl fi'l-Milal wan-Nihal of Ibn Hazm 
(d. 459/1064). 

Shahrastani (d. 548/1153), the successor of Ibn Hazm in 
religious history, also surveys the field. His attitude is 
surprisingly tolerant, and he has clearly made use of Isma'ili 
sources. Shahrastani’s work, however, is concerned almost 
exclusively with doctrine, and supplies very little historical 
information. 

In a passage recently edited and commented by Dr. P. 
Kraus, 1 Faktir ad-DIn RazI, the great Qur’anic commentator, 
makes an extremely interesting analysis of ShahrastanI’s 
work. It is, he says, a piece of shameless plagiarism from 
beginning to end, being merely a copy of a number of other 
works. The part with which we are concerned, namely, 
that dealing with the Islamic sects, is, he says, based on 
the Farq of Baghdadi, who, owing to his extreme fanaticism, 
did not bother to reproduce faithfully the ideas of his 
opponents. The only passage worthy of note is that dealing 
with Hasan i Sabbah, for there Shahrastani used an authentic 
document, translating it into Arabic from the Persian 
original. 

As Dr. Kraus points out, Razl’s strictures on Shahrastani 
are in the main justified, though in a number of passages, 
and notably that dealing with the Kayyallya sect, 
Shahrastani does appear to have used other sources. His 

1 Les "Conlroverses," 205 ft. and 212 ft. 
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12 TI^E ORIGINS OF ISMA'ILISM 

general attitude, too, is more liberal than that of Baghdadi, 
and his acquaintance with Isma'ili doctrine far more detailed. 
It may be mentioned in passing that Shahrastani was himself 
accused of being an Isma'ili. 1 

One of the most important Sunni works dealing with the 
Batiniya is the “Refutation” of Ghazali (d. 505/1111), 
analysed and partly published by Goldzihcr. This work, 
too, deals mainly with doctrine, and falls beyond our 
purview. The references to the general character of the 
Batini movement will be considered later. We may note 
in passing that Fakhr ad-Dln Razi, in the passage quoted 
above, accuses Ghazali of having misunderstood the Isma'ili 
thesis, and finds his refutation very faulty. There is extant 
an Isma'ili reply to Ghazali ’s work by a Yemenite dal of the 
seventh/thirteenth century. 2 

Among the theologians we may include the Hanbali 
polygraph Jamal ad-Dln b. al-Jawzi (d. 577/1200), who in 
two passages gives us a short account of the Batini move- 
ments, based in the main on Tabari, Ibn Rizam and 
Ghazali. 

To this list of theological sources must be added one 
which is still in manuscript, and is here utilised for the 
first time. 

The author was the Qadi’l-Qudat ‘Abd al-Jabbar b. 
Muhammad b. ‘Abd al-Jabbar, a Mu'tazill divine who died 
in 415 or 416/1024-5. He was a pupil of Ibn 'Ayyash, and 
he was the head of the Mu'tazila during his period. 3 

Professor H. Ritter 4 has already called attention to a 
manuscript copy of a work entitled Kitab Tathblt Dald'il 
Nubuwwat Sayyidna Muhammad — “Establishment of the 
Proofs of the Prophcthood of our master Muhammad" — 
by this author, contained in the Sehid All Pa^a Library 
in Istanbul. The manuscript contains 294 folios, of 
which folios 143-153 deal with the Batini movement. 
‘Abd al-Jabbar made use of Ibn Rizam, to whom he refers 
by name, but his version is in many respects original, and 

1 Guillaume, Nihdyat, p. xi. 2 Ivaoow, Guide, p 56, No 220 

3 Subkl, III, 114 Arnold, Mahdl Ahmad, 66 

4 Pkilologica, p 34, No. 18. 
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contains much new information. His work is quoted as an 
authority by several later historians. 1 

This, then, concludes our survey of the two main groups 
of Sunni sources, illustrating the gradual growth of Sunni 
knowledge about the Batiniya. There are, of course, others. 
In travel-books, literary and philosophic writings, and other 
works, we shall find much valuable information, which will 
be utilised in the following chapters. None of these, how- 
ever, warrants a separate consideration. It remains for 
us to review briefly the non-Sunni sources for our subject. 

TWELVER SHIT SOURCES 

Apart from the above-mentioned, there is also available 
a considerable mass of material relative to the early history 
of the sects in the biographical and bibliographical com- 
pendia of the Twelver or moderate Shi'a. This literature 
was quite unknown to De Sacy, De Goeje and other early 
investigators, and indeed its importance has only recently 
been pointed out by M. Massignon. 2 

Naturally enough, the moderate Shi'a were in closer 
contact with the Isma'ilis than were the orthodox Sunnis 
and had a more detailed knowledge of their history and 
tenets. Abu’l-'Ala al-Ma‘arri 3 tells us that the Twelver 
Shi'a still respected the memory of ‘Abdallah b. Maimun 
al-Qaddah, and quoted him as an authority for traditions 
related by him before his ‘'apostasy.” This statement is 
amply borne out by a study of Shi'i biographical works, 
where 'Abdallah b. Maimun and other notorious extremists 
(ghulat) are cited as traditionists, and many valuable 
details given regarding them which cannot be found else- 
where. 

The earliest and most interesting of these works is the 
Marifat Akhbar ar-Rijdl of Abu ‘Amr Muhammad b. 
‘Umar b. ‘Abd al-‘AzIz al-Ka shshi . which has come down to 
us in a later abridgement by Tush Kashshi, who lived at 
some time in the fourth /tenth century, was a pupil of the 
renowned Shi'i scholars Abu’l-Qasim Nasr b. Sabbah 

1 Nujum, II, 443-6 Abu Shama. II. 201. Suyuti -Ta'rikh. a Fagnan, 
Maqrlzl See further, Becker, Beitrage, 5 Brockelmann, I, 41 1 and 418 

2 Esquisse and art Karmatians in El. 3 Ghufran . 156 
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i 4 THE ORIGINS OF ISMATLISM 

al-Balkhi and Abu Nasr Muhammad b. Mas'ud al-‘Ayyashi 
as-Samarqandi, the former of whom was himself an ex- 
tremist. Ka shsh i’s work, which is a collection of traditions 
about great men of the Shi'a sect, is a mine of information. 1 

Supplementing Ka shsh i we have a number of later works, 
all biographical and bibliographical compendia, among 
which the most important are those of Najashi (d. 450/1058), 
TusI (d. 460/1067), Ibn Shahrashub (d. 588/1192) and 
Astarabadi (d. 1028/1618). 2 

Apart from these compilations, there are two books by 
Twelver Shi'i authors which also shed some light on our 
subject. These are two works on sects and religions, and 
are the only works on the subject by Shi'i authors that are 
extant. They reveal a closer knowledge, of the subject than 
is possessed by Sunnis, and are free from some, though not 
all, of the latter’s prejudices. 

The first of these is the Firaq ash- Shi'a, a work on 
§hi‘i sects, ascribed to AbO Muhammad al-Hasan b. Musa 
an-Nawbakhti (d. before 510/922). This book is a survey 
of Shi'i and related sects from the death of 'All until the 
disappearance of the twelfth Imam of the Twelvers. It is 
written in a remarkably dispassionate style, and contains 
much information on the early history of the Ismailis. 

The author is a rather lukewarm Shi'i, and appears to 
use Sunni sources as much as Shi'i ones. In some respects 
he is no better informed than his Sunni contemporaries, and 
he does not make any mention of ‘Abdallah b. Maimun. 
He does, however, provide us with a detailed picture of the 
pre-Isma‘ili sects clustering around Muhammad b. al- 
Hanafiya, Muhammad al-Baqir and Ja'far as-Sadiq, thus 
giving us a historical framework into which we may fit 
the biographical material in Ka shsh i and his followers. 

It should be mentioned in passing that Abbas Eghbal, 
in his brilliant monograph, Khanedane Nawbakhl . 3 rejects 
the authorship of Nawbakhti, whose book of the same name 
is, he says, lost. The true author was one Sa'd b. ‘Abdallah 

1 On K ashsh i, see Kghbal, Kh anedane. 140, and Hadiyal, 226. 

2 For further details on these and other Twelver Shi'i authors, see 
Rieu, Bnt. Mus. SuppI Cat of Arabic MSS , p 422 £f. 

* P. 140 ff. 
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al-Ash'ari (d. 299 or 301/911-913). M. Eghbal bases his 
assertion on a number of passages in Ka shsh i and others, 
where texts identical with the Firaq are referred to Ash'ari. 

The other book is the Tabsirat al- Awamtn, a Persian 
work, of uncertain authorship, but ascribed to Sayyid 
Murtada b. Da'I Husnl RazI (early seventh /thirteenth 
century). 

ISMATLI SOURCES 

For a long time the Isma'ills were judged exclusively 
on the evidence of their bitterest opponents, their own 
literature, thanks to Sunni censorship and Isma'Ili secrecy, 
having almost completely disappeared in the Near East. 
A few fragments collected among the Isma'ills of Central 
Syria were published by Guyard, one or two others found 
among the Isma'ills of Central Asia were noticed in Russian 
periodicals. In 1905 Griffini found a number of Isma'Ili 
works in the Yemen, some of which he reviewed briefly in 
an article. During the following years, thanks to the efforts 
principally of W. Ivanow and H. F. Hamdani, the treasures 
of the Isma'Ili libraries of India were made known, a number 
of Isma'Ili works in European libraries were identified and 
others acquired. By now a fair amount of this literature is 
available, in private and public collections, and a number 
of texts have been published, translated and studied by 
various scholars. 

By far the greater part of the new Isma'Ili material is, 
however, religious and philosophical in character, and sur- 
prisingly little has been added to our knowledge of the early 
history of the sect. Moreover, no book earlier than the 
reign of the first Ffitimid caliph has yet been found (with 
the possible exception of the Umm al-Kitab of the Isma'ills 
of Central Asia) , and the point of view they represent is that 
of the emasculated official Fatimid dawa rather than the 
earlier revolutionary period. 

The principal Isma'Ili historical work is the ‘ Uyun 
al-Akhbdr of the dal Idris of Yemen, 1 a seven-volume 
history of Isma'Ilism from the marriage of ‘All until the 

1 Ivanow, Guide, 62 
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16 THE ORIGINS OF ISMA'lLISM 

author’s own day (ninth /fifteenth century). This work, 
except for a few extracts published by Hamdani in Der 
Islam, is still in manuscript, and I have not been able to 
consult a copy. 

An earlier work is the Iftitah ad-Dawa wa ibtida ad- 
Dawla, by the Qadi Nu'man (chief Qadi of Mu'izz). 1 This 
work, a history of the Fatimid da'wa in Yemen and N. Africa 
until the establishment of the caliphate, is of considerable 
value. It is still in manuscript, but I have a copy in my 
personal possession, and am preparing an edition of it. 

Directly or indirectly based on these and other Isma'ili 
historical books are two modern works by Isma'ili writers, 
both in the Arabic language, but one written in India and 
the other in Syria. The first of these is the Riyad al- Jinan 
of Sharaf 'All Sidhpuri, printed in Bombay 1277/1860. 
This work is addressed to the general Islamic public, and 
the author makes no reference to his being an Isma'ili. 
The work, however, is strongly Isma'ili in tendency, and 
the historic chapters are based on Isma'ili sources. There 
are some interesting passages, though the exoteric character 
of the work prevents any serious revelations from being made. 

The other is al-Falak ad-Dawwar fi Santa al-A'imtna 
al-Athiir, a general survey of Isma'ilism published in Aleppo 
in 1356/1933 by Shaikh ‘Abdallah b. Murtada, an Isma'ili 
functionary in Khawabi. The author has apparently had 
access to Bohra books, but the historical part is based 
mainly on Sunni sources and is not of great value. 

Apart from the professedly historical works, there are 
also occasional historical notes and references in dogmatic 
and theological works. These, where they occur, are 
probably more reliable than the directly historical writings, 
because whereas the historical books are considered to be 
Zahir, or exoteric, the secret books on Haqa’iq and 'Aqa’id 
are often esoteric, reserved for the chosen few, and thus 
may contain information withheld from the masses. A 
striking example of this is the short historical note in the 
Ghayat al-Mawdlid, a secret work on doctrine, in which it is 
admitted that ‘Ubaidallah al-Mahdi was not an 'Alid. 

1 Ibid , 40. 
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(See below.) This is, of course, strongly denied in the 
historical writings of the Qadi Nu'man (it is even possible 
that the Qa<Ji, who was never initiated into the highest 
ranks of the da'wa, was himself unaware of this), in the 
‘ Uyun al-Akhbdr. and in modern Isma'ili writings. 

Among the Isma'ili sources we must include two travellers 
both strongly pro-Fatimid, and the latter at least a pro- 
foundly convinced Isma'ili. In the travel-records of Ibn 
Hawqal (late fourth /tenth century) and Nasir i Khusraw 
(d. 481/1088), we have interesting first-hand descriptions 
by unprejudiced observers of the Carmathian state in 
Bahrain and its internal organisation. 

A fair amount of information may be gathered also from 
the books of groups which, if not actually Isma'ili, are 
closely related to Isma'ilism. The most notable of these is 
the Rasail Ikhwan as-Sajd, a store of information on 
doctrinal and philosophic matters, containing quite a few 
hints of historic value. More immediately useful are the 
Druze scriptures, representing as they do an early and 
relatively pure Isma'ili current, and, owing to their special 
character as the scriptures of a secret revolutionary sect, 
less reserved than the official Fatimid literature. 

Such, then, are the sources that tell the story of the 
Batin! movement. It is a story bristling with inner con- 
tradictions and inconsistencies, full of unanswered questions. 
The task before us is to attempt, by means of a critical 
evaluation and confrontation of these sources, to give a 
clear and connected account of the events they describe. 

Before proceeding to an enumeration of the problems 
involved and an attempt at their solution, it is perhaps 
useful to mention briefly the main difficulties that block our 
path. The first of these, already referred to, is the ignorance 
and sometimes deliberate bad faith of the anti-Batin! 
writers who form one of our main sources of information. 
The second is the secret and esoteric character of the move- 
ment itself, concealing its doctrines and its personalities, 
not only from its opponents, but even from a large part of 
its own adherents — those who are not initiated into the 
inner mysteries. Many of the Batini works thus deliberately 
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18 THE ORIGINS OF ISMATLISM 

conceal and even falsify certain vital facts, if they are 
intended for general consumption. A third is the fact 
that owing to the conditions of difficulty and persecution 
under which the movement lived, a large number of its most 
important leaders were constantly in hiding, and appeared 
in different places under a variety of aliases, which makes 
their very identity uncertain. Finally, there is the curious 
doctrine of tafwld, or spiritual adoption, according to which 
words like Abii and I bn (father and son) may connote a 
relation of teacher and pupil rather than physical father 
and son. This, as will readily be seen, renders most Batini 
genealogies suspect, and increases the difficulty of estab- 
lishing the true identity of various persons. 

Our problem is largely one of classification and identifi- 
cation. During the centuries of its activity, the Batini 
movement, owing to the wide dispersion and secret character 
of its missions, was split into a large number of fairly 
distinct groups, w'lth different names and local traditions. 
Some of these form part of the central core of organisation — 
others are offshoots, dependent on the mam centres, but, 
owing to the distance and the difficulty of communications, 
diverging in character under local influences Others, too, 
are sects, originally unconnected with the Batini movement, 
which have, however, thrown their lot in with it and accepted 
its central authority. This authority, however, is often 
merely nominal, and the groups go on very much in their 
old way. Yet another group is composed of sects which 
have little or no actual connection with the Batiniya, and 
which have quite a separate origin and character. Though 
there may occasionally have been a limited kind of co- 
operation, flic connection of these with the Batiniya is 
largely a figment of anti-Batini imagination. In this group 
we can almost certainly place such sects as the Khurramiya 
and other stnctly Iranian heresies. 

This regional and doctrinal diversity has given us a host 
of names, which are applied by most authorities indis- 
criminately to one sect or another, thus causing great con- 
fusion. Long lists of such names, witli their regional 
applications, will be found in the Siyasat Name and Ibn 
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al-Jawzi. In order to avoid confusion, the word Batini 
is here used to designate the whole group of movements 
under consideration, as being the widest and most generally 
accepted. Other terms used will be strictly defined. 

In the welter of sects and sub-sects revealed to us by 
our sources, it is possible to distinguish four chief groups, 
each of which forms a distinct unity, with a more or less 
homogeneous character and a separate tradition and history, 
to be found in most or all sources. It is the relation between 
these movements that constitutes the crux of the problem. 
They arc as follows:— 

(1) The early Isma'lli dawa — i.e. the movement which, 
in the second century A.H., centred on Isma ‘11 b. Ja'far, his 
son Muhammad and the coterie immediately surrounding 
them. This is the group revealed to us by the Twelver 
Shl ‘1 sources. 

(2) The da'wa which, beginning in the Yemen under the 
famous Mansur, and continuing in N. Africa under Abu 
‘Abdallah ash-Shfl, culminated in the establishment of the 
Fatimid Caliphate. 

(3) The Syro-Mesopotamian, movement sometimes called 
Carmathian, which, under the leadership of Zikrawaih b. 
Mihrawaih and his sons, ravaged Syria from 289-294 a.h. 
(901-906). 

(4) The Qaramita, or Carmathians properly so-called, 
i.e. the movement in Bahrain, under Abu Sa'id, Abu Tahir 
and their successors. 

These four groups appear m all our sources. Where 
authorities, both ancient and modern, differ is in the deter- 
mining of the relationships between them, and the allocation 
to one or another of prominent personalities such as ‘Abdallah 
b. Maimun. Upon the correct answer to these questions 
depends also the vexed problem of Fatimid legitimacy. 
In the following pages the four groups will be referred to 
respectively as Isma'IlI, Fatimid, Syro-Mesopotamian, and 
Carmathian. 

Before stating our own answer to the question, it is 
perhaps useful to review briefly the answers given by others. 
The Arabic sources we have 'already seen. For Tabari the 
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Fatimids are what they claim to be, i.e. by implication, 
the successors of group i. Groups 3 and 4 are one and the 
same — quite unconnected with 1 and 2. Thabit suspects 
a connection, but follows Tabari on the whole. Ibn Rizam, 
and all who follow him, identify the Fatimids with the 
Carmathians, place ‘Abdallah b. Maimun among the latter, 
and make him the true ancestor of the Fatimid Caliphs. 
They thus deny the Fatimids or the Carmathians any 
connection with group 1, or at best regard them as usurpers 
of Ismail's family claims. Most argument since has been 
along these lines, and those who accept the legitimacy of 
the Fatimids usually do so by denying them any con- 
nection with the Carmathians or with ‘Abdallah b. Maimun. 

Among European scholars opinion has been divided. 1 
Earlier writers — De Sacy, Dozy, Hammer, Quatrem^re, 
Guyard, Blochet and De Goeje — all tended to base them- 
selves mainly on the Ibn Rizam version in its broad lines. 
Isma'Ilis, Fatimids and Carmathians were all different 
names for one single movement. It began with the creation 
of a separate group supporting the claims of the Imam 
Ismail as against his brothers, but was completely re- 
organised and given its specific doctrinal and organisational 
character by the evil genius of ‘Abdallah b. Maimun al- 
Qaddah, an anti-Islamic infidel who flourished some time 
during the third century a.h. Thus far there is unanimity. 
Sacy and Blochet are inclined to allow despite all this that 
the Fatimid Caliphs were really ‘Alids — a claim which is 
rejected by Dozy, Quatremere, Guyard and De Goeje. 

The appearance of new source materials has caused a 
certain change of front among Orientalists. The first 
serious divergence is to be found in Casanova. He, while 
recognising the identity of the Ismaili and the Fatimid 
movements, regards the Carmathians as a separate group 
of earlier origin, which was later won over to Isma'ilism. 
He places the life and activities of ‘Abdallah b. Maimun 
al-Qaddah in the second century, a.ii., and credits him with 
the creation of the united Batini movement by welding 
together the two great wings of the ‘Alid movement, the 

1 For these general references see the Bibliography 
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Fatimiya, or followers of the descendants of Fatima, and 
the Hanafiya, or followers of the line of Muhammad b. 
al-Hanafiya. The Carmathians stricto sensu belonged to 
the latter group. 

Ivanow, following the modem Isma'ili apologists, rejects 
all contact between the Fatimid-Isma'ilis on the one hand 
and the Carmathians on the other. The latter, he asserts, 
were as hateful to the Fatimids as to the orthodox, and 
there was considerable doctrinal difference. The names of 
‘Abdallah b. Maimun, Dindan, etc., are unknown in 
Isma'ili literature, thus showing that they can have had no 
connection with early Ismailism. Ivanow has no hesitation 
in accepting the legitimacy of the Fatimid Caliphs. 

For Massignon, Isma'ilis, Fatimids and Carmathians all 
form one and the same movement, which was founded in the 
second/eighth century by the Imam Isma‘11, his teacher and 
guide Abu’l-Khattab. Maimun al-Qaddah and other con- 
temporaries. The Fatimid Caliphs were descended from 
Maimun al-Qaddah. Massignon, however, stresses the im- 
portance of the Isma'ili doctrine of spiritual adoption 
( v . infra), according to which the pupil, not the physical 
son, is the true heir. The Fatimid Caliphs were thus 
‘Alids in a spiritual sense, ‘Abdallah b. Maimun having 
been adopted as son and heir by Muhammad b. Isma‘11 
the Imam. 

For Guidi, the first impulse came from Abu’l-Khattab. 
a follower of Ja'far and Isma‘11, who was strongly influenced 
by the Khurramdinan and other Iranian heresies. It was 
he who was the true founder of Isma'ilism. One of his 
followers, ‘Abdallah b. Maimun, founded the Carmathian 
sect. The Fatimid Caliphs were descendants of 'Abdallah, 
and their da'wa a part of the Carmathian movement. Once 
the dynasty was established, however, the Carmathian 
doctrines were moderated to some extent, and conflict 
ensued with the purists in the East. 

One other view which may briefly be mentioned here is 
that of Prince Mamour. He admits the descent of the 
Fatimid Caliphs from Maimun al-Qaddah, but claims that the 
latter himself was an ‘Alid, none other than Muhammad b. 
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Isma'il. The Carmathians were a heretical offshoot of the 
Isma'ill da'wa. It has already been pointed out by Prof. 
H. A. R. Gibb 1 that by making this the last defence of Fatimid 
legitimacy Mamour has put his case in a very weak position. 

It remains then to sketch my own answer to the problems 
involved. The following propositions, it will be seen, owe 
much to the work of Massignon, Casanova, Ivanow, 
Hamdani and others, and also to a number of new sources. 
The following chapters of this study constitute an attempt 
to prove them. 

(1) The Isma'ili movement began in the personal 
coterie of Isma'il b. Ja'far, with the active co-operation of 
Isma'il himself and his son Muhammad. Among the com- 
panions of Isma'il and Muhammad, and the first organisers 
of the sect, were Abu’l-Khattab, Maimun al-Qaddah and the 
latter’s son ‘Abdallah. 

(2) The Fatimid movement in Yemen and N. Africa 
was the direct continuation of that organised by Isma'il, 
Abu’l-Khattab and Maimun al-Qaddah. ‘Ubaidallah al-Mahdi 
was the direct descendant and successor in leadership of 
Maimun. The Fatimid Caliphs were nevertheless genuine 
‘ Alids, the first of them being al-Qa’im, descendant of the 
hidden Imams for whom 'Ubaidallah and his Qaddahid 
progenitors were working. 

(3) It does not necessarily follow from this that 
Carmathian = Isma'ill. 'Abdallah b. Maimun was one 
of the founders of Isma'Ilism. It is his connection with the 
Carmathians which remains to be proved. 

(4) The Syro-Mesopotamian Carmathians were part of 
the Isma'ill da'wa. 

(5) The Carmathian movement in Bahrain was separate 
in origin — possibly HanafI, or dissident Isma'ili — but later 
adhered as a group to the Fatimid Caliphs, while retaining 
its separate identity. The name Carmathian probably 
dates from after their conversion to Isma'Ilism. 

(6) The later conflict between the Carmathians and the 
Fatimids was due to a split between moderates and ex- 
tremists after the establishment of the Fatimid state. 

1 B S O.S., VIJ, 984. 
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Chapter I 

ISMA'ILI ORIGINS 

(a) Introductory. 

Before examining in detail the origins of the Isma'ili 
movement, it is necessary to attempt a preliminary survey 
of the Shi'a sects and tendencies from which it grew. The 
history of first century Shi'ism is a subject still requinng 
much investigation, and the following account must be 
regarded as tentative and provisional. It is based in its 
detail on the Firaq ash-Shi'a of Nawbakhti — at once the 
fullest and the most reliable source. Other sources have 
been used, however, and full use made of the work of Van 
Vloten, Wellhausen, Guidi and others. 

Shi'ism began with the death of Muhammad, as a purely 
political movement, demanding that ‘All be the successor 
of the Prophet. During its first period it was an Arab 
movement, expressing legitimist aspirations and untouched 
by the social and religious ideas and problems of the Near 
Eastern world. For the first half century of the Islamic 
era Shi'ism retained this non-religious character. The 
supporters of ‘ Ali and the ‘Alids — the Ahl an-Nass wa’t- 
ta' yin , as they were called — differed in no way from the 
rest of the community as regards religious beliefs, and their 
party was considered a tashavyn' hasan, a lawful partisan- 
ship. The faction was purely Arab, and made no attempt 
to gain the sympathy or the support of the subject 
races . 1 

After several decades of Islamic settlement and dominion 
in the more cultured lands of the Near and Middle East, 
new conditions were created, and the Shi'i movement was 
transformed into something entirely different. Having 
failed as an Arab faction, the Shi'a strove to obtain victory 
as a Muslim sect. The discontents and grievances of the 

1 Van Vloten, 34 ff Guidi, Stona, 307 tf , anti R S O , 3, 14, etc 
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mawali, the non-Arab converts to Islam, provided a fertile 
recruiting ground for any revolutionary movement, and, 
once it had turned decisively towards them, the Shi' a sect 
soon had a large mawla following in many parts of the empire. 
But the entry of large numbers of superficially Islamised 
Persians, Aramaeans, Syrians and others necessarily worked 
a fundamental change in Shi'ism as a doctrine and as a 
purpose. Soon a welter of strange beliefs, brought over 
from Christian, Iranian and Old Babylonian heresies, found 
their way into Shi'i theology. The movement came to be 
dominated by the mawali and other oppressed classes, and 
became the instrument of their social and religious revolt 
against the oppression of the orthodox state. 

Later, however, as the distinction between Arab and 
mawla came to correspond less and less with the economic 
distinction between privileged and unprivileged, the revo- 
lutionary Shl'a ceased to represent the mawali as such, and 
became the mouthpiece of all the oppressed classes. The 
orthodox Persian Zoroastrians of the upper classes became 
Sunni and retained their privileges. 1 The impoverished 
Arabs of 'Iraq, Syria and Bahrain came under the influence 
of extreme Shl‘1 ideas. 

One of the characteristic marks of the change from 
Arab to mawla. Shi'ism is the appearance of the Mahdi idea. 
From being a political candidate for power, the Shi'i Imam 
became a mysterious figure of great religious importance, at 
first a Messiah and later an avatar of divinity. This intro- 
duction of eschatological ideas has been ascribed to various 
sources. Darmesteter 2 attributes a Persian origin to the 
doctrine. It was, he says, imported into Islam by the 
masses of imperfectly Islamised Persian converts, who 
brought with them the Indo-Aryan idea ot a chosen, God- 
begotten family, transmitting the Glory of God ( Farri 
Yazdan ) from generation to generation, and eventually 
producing a Saoshyant or Messiah. This conception was 
transferred to the family of the prophet and the personality 
of ‘Ali. Snouck 3 prefers a Christian origin, based on the 

1 Sadighi, G H,, p 6i 2 Le Mahdi, p. 15 ff. 

3 Verspr gesch , I, 152 
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idea of the return of Jesus and the end of the world. Guidi 1 
follows Darmesteter, and goes still further in ascribing the 
growth of extreme ideas to a deliberate Iranian dualist 
propaganda. Massignon 2 finally regards Mahdism as an 
autochthonous Muslim development, growing out of the 
Qur’an, the Muslim tradition and Arab folklore, and stimu- 
lated by social conditions. 

Many of the Muslim historians ascribe the beginnings 
of revolutionary Shi' ism to one ‘Abdallah b. Saba, a 
Yemenite Jewish contemporary of ‘All, who preached the 
divinity of 'All during the latter’s lifetime and was burned 
for his pains. The beginnings of extreme Shi ‘ism are thus 
ascribed to him and through him to a Jewish origin. 3 
Modern research, however, has shown that this is an 
anticipation, a projection into the past by second-century 
traditionists of the conditions and ideas of their own day. 
Wellhausen 4 and Friedlander 5 have shown by a critique of 
sources that the conspiracy and mission ascribed to Ibn Saba 
are a later invention. Caetani, 6 too, in a well-argued chapter, 
has shown that a conspiracy with the ideology and organisa- 
tion ascribed to Ibn Saba was inconceivable in the tribal, 
patriarchal Arab world of 35 a.h., and obviously reflects 
the conditions of early ‘Abbasid times. It required the 
murder of ‘All, the dramatic martyrdom of Husain and his 
followers at Karbala, and a considerable social change 
before Shi'ism of the revolutionary, messianic type could 
appear. 

The word Mahdi may have been used in a purely honorific 
and political sense to describe 'All, Hasan and Husain, 7 
but its first indisputable use in a messianic context is in the 
revolt of Mukhtar in 66/685, w h° preached that Muhammad 
b. al-Hanafiya, a son of ‘Alt by a Hanafi woman, was 
Messiah. The revolt began in Kufa — a city well fitted by 
circumstances to be the starting point and centre of such a 

1 r s o , 4 

2 Lectures at College de Franco, 193O- 37 

J KashshI, 70-71 Van VIoten was misled by his sources into ascribing 
an important role to the Saba’Iya 

4 Skiz, VI, 124-5 and 133 Rel Pol , 91 

5 Z.A., XXIII, 296, and XXIV, 1. 6 Amiali, VIII, 30ft 

7 Snouck, 150 Macdonald, El, Art Mahdi. 
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movement. A new and growing town, with a population 
composed of men of innumerable creeds and races, all 
turbulent and discontented, hating the government, the 
religion it represented, and the oppressing class which 
maintained it — such was Kufa when Mukhtar began his 
revolt. It was an admirable breeding ground for syncretist, 
messianic movements of social revolt, and Mukhtar, by 
appealing to the mawall for support, began a movement 
of far-reaching significance. As there was no ‘ Alid of the 
Fatimid line of suitable age available, Mukhtar selected as 
his Imam-Mahdi Muhammad b. al-Hanaflya, whom he 
made supreme representative on earth of the divine wisdom, 
divinely ordained successor of 'All and the Prophet. Despite 
the suppression of Mukhtar and the death of Muhammad, 
the movement spread rapidly, and many of its adherents 
preached that Muhammad was not really dead, but was in 
hiding, and would eventually return and "fill the world 
with justice and equity as it was full of injustice and op- 
pression.” 1 Thus appear for the first time the Messianic 
doctrines of Ghaiba (absence, concealment) and Raj 1 a 
(return), which are characteristic of almost all later Shi'i 
sects. 

For the 70 odd years intervening between tile revolt of 
Mukhtar and the beginnings of Isma'ilisin properly so-called, 
there are two main trends among the revolutionary Shi'i 
sects. These mav conveniently be termed the Fatimiya 
and the Hanaflya (not to be confused with the later legal 
school of that name). The first of these were the followers 
of the various Imams through the line ol ‘All by Fatima, 
i.e., Hasan, Husain and their offspring- — the second were 
the followers of Muhammad b. al-Hanafiya and his descen- 
dants. These distinctions were never very firm, and groups 
of followers seem to have flitted easily from one side to the 
other. In the earlier period the Filtimiya seem to have 
represented the conservative wing, and were always throwing 
off small groups which gravitated towards the more extreme 
Hanaflya. When the latter disappeared, the Fatimiya, 
after absorbing the Hanafi remnants, became themselves 

1 A messianic tradition frequent in Shi'i works. 
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the more extreme section, and carried on the old rivalry 
with the new moderate group of the Twelvers. 

After the accession of the ‘Abbasids, the Hanafi group 
lost its raison d’etre, and it was left to I small, the seventh 
Fatimid Imam, and his associates, to unite and consolidate 
the different, warring factions into one great movement, 
professing allegiance to one Imam and one doctrine. 

This survey, it should be noted, deals only with the 
revolutionary Shi'a, the Ghulat. and does not cover those 
who, like the Zaidiya, continued, albeit in a much modified 
form, the traditions of early, political Shi'ism. The later 
moderate, or Twelver Shi'a are also excluded. 

During the formative period mentioned, the sects are 
too numerous to be counted. Again and again various 
pretenders of 'Alul descent rise in revolt, and, on their 
failure, pass into mythology. Again and again does some 
too zealous missionary forget his 'Alid master and begin to 
preach on his own account. The story is further com- 
plicated by a number of Iranian, Christian and Jewish 
sects, quite outside Islam, which nevertheless share certain 
doctrines with the Shi'I Ghulat, and are often confused with 
them by Sunni historians. Particularly important among 
these are the Khurranidinan, the Mazdakls and the neo- 
Jewish Tsawiya. 

Let us begin with a brief survey of the Hanafi line, 
which is of some interest as showing the pre-Isma'ili origin 
of several characteristically Isma'Ili ideas. This begins, 
as we have seen, with the Muklitariya. also called the 
Kaisaniya (after Kaisan, another name for Mukhtar). 1 
On the death of Muhammad b. al-Hanafiya, they split into 
three groups, viz.: 

(1) Karbiya 2 — followers of Ibn Karb and Hamza b. 
T'mara al-Barbari. 3 These declared that Muhammad b. 
al-Hanafiya was not dead but was concealed, and would 
return and establish the kingdom of God on earth. Later 
Hamza declared that Muhammad b. al-Hanafiya was God 
and that he himself was his prophet. Among the followers 

1 This is one of several suggested etymologies for the name 

* Naw, 25. Ash, I, 19 Ba gh . 27 3 Naw, 25, Mtnhdj, 126 
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of this sect were Sa’id and Bayan, 1 the latter of whom later 
created a sect around himself. 

(2) Those® who believed that Muhammad b. al-Hanafiya 
was hidden in Mount Radwa, in the Hijaz, and would 
return to establish justice. Among them was the poet 
as-Sayyid al-Himyarl, who later turned to Ja'far as-Sadiq. 

(3) Hashimiya 3 — those who said that the Imamate had 
passed to Abu Hashim, the son of Muhammad b. al-Hanafiya. 
Some said that he was Mahdi. On his death in 98/716 his 
followers split into four groups, viz.: 

(a) He was succeeded by his brother ‘All b. Muhammad, 
who in turn bequeathed his title to the ‘Abbasid 
family. 

( b ) He was succeeded by 'Abdallah b. Mu'awiya, a 
descendant of Abu Tfihb, the father of ‘Ah. This 
group were known as Harithiya, after ‘Abdallah b. 
al-Hanth, a heretic of Mada'in who at first founded a 
sect of lus own but later joined 'Abdallah b. Mu'awiya. 
They would seem to be the same as the Harbiya and 
the Janahiya 1 

(c) He was succeeded by Muhammad b ‘All, of the house 
of ‘Abbas, to whom he bequeathed the Imamate in 
Syria. These are the Rawandiya, and are intimately 
connected with the rise of the ‘Abbasid dynasty. 6 

( d ) He was Qa’im and Mahdi, and would “return." 
Bayan (i>. supra) joined these, and later claimed to 
be the successor of Abu Hashim. He was arrested 
and crucified m 119/737.“ 

All these sects, according to our sources, preached 
extremist doctrines, attributing supernatural powers and 

1 Nau, 25 and 30 Ba gh . 227 Tr 46 Shahi . J13 (Tr 171) Ibn 
Hazm Fried, I, 60 Iji, 344 Malati, 118 Ash'arT, I, 5 Ka shsh l. 
188 and 105 ff JWtnhdj, 76 On Sa id see Kas lish I, 185 and 197, and 
Minha], 181. 

2 Naw, 26 Ash, I, 1 (>—20 NlasTidl Muruj, V, 182 Shahr. I, i(>S 

3 Naw, 27 Ash, I, 20 

4 Ash'arT, I, 6 and 22 Mtnkaj, 201 Bach . 223, Tr 56 and 235 /50 
Naw, 29 Ibn Hazm Fried, I, 45, and II, 125-O Shahr. 113, Tr 170 
I31, 345. Eghbal, Khanedanc, 253 and 4 See also Intton, Miscellany, 
924 

6 Naw, 29 and 41 Ash'ari, I, 20- 21. See further \an V loten, 
Opkomst passim 

• Naw, 30. 
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functions to the Imam, and some of them, e.g. the Karbiya, 
going so far as to divinise him. To many Ibahi, i.e. libertine 
theories, are attributed — e.g. Hamza b. ’Umara is said to 
have married his own daughter and to have taught that all 
forbidden things were permitted, the sole religious duty 
being knowledge of the Imam. 1 Ghaiba and Raj' a doctrines 
play an important part. 01 interest is the idea that the 
Imamate can be bequeathed. Thus, Abu Hashim be- 
queathed his rights to the ‘Abbasids, and Bayan claimed to 
have been appointed successor by the Imam. This idea 
received a great development in the Isma'ili system. 

These, then, are the main sects of the Hanafi line. On 
the accession to power of the ‘Abbasids, whose movement 
was itself an offshoot of Hanafi Shi'ism, the sect, after a 
few last nervous twitches, disappeared. Those who re- 
mained active were absorbed by the Fatimid dawa. 

Before passing on to consider the Fatimid Husainid 
line, we may note briefly the sects attached to the descen- 
dants of a third son of ‘All, namely Al-Hasan. The line 
comes into prominence with Muhammad b. 'Abdallah b. 
al-Hasan b. al-Hasan b. ‘All (100-145/718-762), known as 
An-Nafs az-Zakiya, the Pure-Soul. Muhammad An-Nafs 
az-Zakiya, already at the age of 19, claimed to be Mahdi. 
His claims were advanced by Mughira b. Sa'id al-Tjll, 
founder of the Muehiriva sect. These preached that 
Muhammad An-Nafs az-Zakiya was Mahdi and Mughira a 
prophet. On the death of Muhammad they claimed that 
he was in Ghaiba and would return. Mughira himself was 
killed in 119/737 by Khalid al-Qasri, whose freedman he 
was. This sect seems to have had great influence in the 
development of Batini ideas, and is sometimes listed as a 
sub-sect of the Khattabiya (v. infra). It should be noted that 
Muhammad an-Nafs az-Zakiya himself was not disposed to 
recognise Mu gh ira.* 

After the tragedy of Karbala, the Fatimid line was in 
temporary eclipse, owing to the absence of adult pretenders. 

1 Naw, 26 

3 Naw, 37, 52, 54-5, 57 Shahr, 134, Tr. 203 I3dgh. 22c), Tr 
Malati, 122. Ash, I, 6 Ibn H Fried, i, 50 Iji. 344. Ka shsh i. 145 
I' tidal, II, 191. Egh Kh , 2O4 
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The first serious movement is that of Zaid, son of ‘All Zain 
al- ‘Abidin, and his two sons Yahya and 'Isa. Zaid gave 
his name to the Zaidiya wing of Shl'ism, which until to-day 
carries on the tradition of Arab, political Shl'ism, differing 
very little from the Sunnis as regards religion. 

During the life of Muhammad al-Baqir, the fifth Fatimid 
Imam, the number of followers of the Fatimid line increased 
greatly, and at least one important sub-sect, the Mansuriya, 
was given off. These were the followers of Abu Mansur 
al-Tjli, who preached the Imamate of Muhammad al-Baqir 
and then of himself. 1 This group is believed to have 
preached philosophic materialism, and libertinism (except 
by Nawbakhti), and to have advocated the use of terroristic 
methods in dealing with opponents. In several important 
aspects this movement anticipated Ismail! developments. 
It is listed by Ibn Hazm as a sub-sect of the Khattabiva. 
Abu Mansur himself was killed in about 125/742 by order 
of Yusuf b. ‘Umar ath-Thaqafi, governor of 'Iraq, and severe 
repressive measures taken against the sect. 2 

On the death of Muhammad al-Baqir, some of his 
followers seceded and supported the claims of Muhammad 
an-Nafs az-Zakiya. These were denied by Ja'far as-Sadiq, 
the sixth Fatimid Imam, who, with his followers, refused to 
aid the pretender. 3 The rest supported the Imamate of 
Ja'far, and continued to obey him. Prominent among the 
supporters of Ja'far is one Abu’l-Kliattal). who founded a 
sect of lus own which in turn split into several sub-sects. 

On the death of Ja'far in Madina in 148/765, a serious 
split occurred. Nawbakhti* describes six groups, which 
fall into three important classes: — 

(1) Nawusiya — these believed in the immortality of 
Ja'far, who was Mahdi, and would return. 6 

(2) Those who followed Musa al-Kazim, son of Ja'far, and 

1 According to Nau liakhtl. Abu Mansur claimed to be the successor of 
Muhammad an-Nafs a/-Zak!ya 

* Ndw, 34 Sha.hr. 135, Tr 205 Bagli, 234, Tr 57 Ibn IJ Fried, 
I, 62 J ji, 345. M a lath 120 Ka shsh l. 19b Ash, I, 0 Gold/iher Z A , 
XXII. 339, N 4 

3 Naw, 54 Note the explanation of the term RafidI —from RafadU, 
they refused, 1 e the refusal of Ja'far to aid an-Nafs az-Zakiya. 

4 57 5 Ash, I, 25 rihrut, 198. 
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through him the Twelver, or moderate Shi ‘a group. 
Their further sub-divisions fall beyond the scope of 
our study. 

(3) Isma'illya — those who supported the claims of 
Isma‘ 11 , eldest son of Ja'far, and, after his death, of 
his son Muhammad b. Isma'Il. 

The first of these groups soon disappeared. The second 
grew into the Twelver, moderate Shi'a. The third, which 
resumed within itself the main tradition of revolutionary 
Shi ‘ism, is the subject of our further studies. 1 

(b) The Birth of Isma'ili sm. 

In the second quarter of the second century of the 
Muslim era, conditions were ripe for a reorganisation and re- 
orientation of the revolutionary movements. The accession 
to power of the 'Abbasid dynasty in 132/750 had marked — 
and caused — several significant changes. In the first place, 
as already noted, the success of the Hashimiya faction, of 
which the ‘Abbfisids were the representatives, and the 
consequent officialisation of the sect, finally ended the line 
of Hanafi pretenders, and left the field clear for the Fatimid 
line of which Ja'far was the chief figure. Then again, the 
'Abbasid revolution marked a new stage in the social and 
economic history of Islam. The assimilation of the non- 
Arab ruling classes to the Arab, Sunni state, and the growing 

1 In the above, I ha\e not dealt with non-Islamic sects, Two of these, 
one of them pre-Iskimio, however, should be noted, in view of the sig- 
nificant way in w filch they anticipated and perhaps influenced Ismail! 
dev elopments 

Ihe first of these, the Maxdaklwi, was an Iranian heresy which 
preached a kind of irligious communism Those writers who attribute 
communist doctrine-* and pi at lues to the IsnnYills usually attribute 
them to M.i/daUT owgins (see t> 11 Sadighi, Li's Mouvenwuts, etc ) The 
second is the neo-Jew isli sett of the Kawha Their founder, Abu 'Isa, 
was an illiterate Jewish tailor of Isfahan, who ease himself out as Messiah 
during the reign of ‘ Alxl al-Mahk {<>3 -8b gSS 715I He was a vegetarian 
and a prohibitionist, and attempted manv reforms In particular he 
recognised both Jesus and Muhammad as true prophets for the peoples 
among whom they appeared, and recommended to his followers the 
reading of the New Testament and the Qur'an He thus anticipated at 
that early date the later Isma'ili doctrine nt the relativity of religions and 
prophethood p> infra, Chapter IV) On lus defeat his iollowers declared 
him to be in Ghaiba 

(See Art in Jewish Encyclopaedia and Dubnov, Hisforv of the Jews, 
111,238) 
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identity of Arab and mawld subject classes, resulted in a 
new alignment of classes, on economic rather than, as in the 
first century, on racial lines. This process was accentuated 
by the gradual transformation of the caliphate from an 
agrarian, military state to a commercial, cosmopolitan 
empire. This change was taking place throughout the 
second century, and by the third was very far advanced. 
So far-reaching a change in social conditions and alignments 
naturally resulted in a reorganisation and expansion of 
those movements which expressed the revolt of the oppressed 
classes and peoples. The crisis conditions of the third and 
fourth centuries produced a series of revolutionary out- 
breaks. The second century is what one might term a 
period of revolutionary incubation. 

Abu l-Khattdb . 

The majority of our sources seem to point to Abu’l- 
Khattab as having been the first to organise a movement of 
specifically Batiiri type. He is known as Muhammad b. 
Abi Zamab, also as Miqlas b. Abi’l-Khattab, and was a 
mawld of Asad. 1 He was a close associate of the Imams 
Muhammad al-Baqir and Ja'far as-Siidiq, and was apparently 
one of their most intimate disciples until his rejection by the 
latter. 2 The disavowal of Abu’l Khattab by Ja'far seems 
to have caused great consternation among the Shi' a, and 
many pages of Twelver Shi'I works are devoted to explana- 
tions of it. 3 

The fullest and most reliable account of the activities 
of Abu’l-Khattab is that given by Nawbakhti. 4 According 
to Nawbakhti, Abu’l-Khattab began as a dal of Biiqir and 
Ja'far, and as such made a number of extravagant claims — 
e.g. that he was a prophet, that he was heir to Ja'far, etc. 
He also taught a number of new', heretical doctrines, includ- 
ing Ibaha (libertinism) and laqiya, h or secrecy, the right to 
lie and bear false witness in the interests of religion. He 
and his followers taught also that the Heaven and Hell 

1 Ka shsh l. p. 187. Ibn H. Fried, I, 69 2 Ka shsh l. 191-2 

s Kashshl, Mtnhaj, etc , under Abu'l-Khattab 4 37 and 57-60 

•Goldziher, ZD.M.G, LX, 1906, p 222 
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mentioned in the Qur’an were merely persons, and had no 
super-terrestrial meaning. They introduced also the old 
oriental "Light” theory of successive incarnations. 1 This 
is given in detail by Nawbakhti. and corresponds closely 
with later Isma'ill writings. A number of them, under the 
leadership of Abu’l-Khattab himself, concentrated in Kufa, 
and seventy of them were killed in the mosque there by 
order of the governor, ‘Isa b. Musa. Abu’l-Khattab was 
captured and crucified (138/755). 2 Before that Ja'far had 
already publicly denied Abu’l-Khattab, and dissociated 
himself from all his activities. 

On the death of Abu'l-Khattab. his followers transferred 
their allegiance to Muhammad b. Isma'il, the grandson of 
Ja'far. The Isma'iliya sect was actually identical with the 
Khattabiya. 3 

Such, then, are the main lines of Nawbakhti's account of 
the Khattabiya. As regards doctrine it is corroborated and 
amplified by most of the Sunni hcresiographers. Ba gh dadi* 
and Shahrastani 5 give more details than Nawbakhti as 
to the sub-sects of the Khattabiya movement after the 
death of Abu'l-Khattab. They were (1) Mu'ammariya, (2) 
Bazighiya. (3) ‘Umairiya, (4) Mufaddaliya. They differed 
on minor points of doctrine and on the personality of the 
leader. 

Although most of the Sunni hcresiographers do not 
mention any direct contact between the Khattabiya and the 
Isma'iliya, yet the accounts they give of Khattabi doctrines 
are such as to corroborate Nawbakhti's statement of the 
identity of the two movements. Thus Baghdadi* and 
Ash'ari 7 attribute to the Khattabiya the characteristically 
Isma'ill doctrine of "Silent and Speaking Imams” (Samit 
and Natiq ).* This is supported by Maqrizi. 8 Again, the 
Isma'ill method of Ta'wll, or allegoric interpretation of the 
scriptures is attributed to the Khattabis by I bn Hazm, 10 

1 Also 10 Shahr, 13O, Tr 206 

3 Tins is the elate Riven by Ka slish i. nil His testimony is more 
reliable than that of Nuwairl, who Rives the date 145 '762 (Sacy, I, Intro , 
440) 

3 P 58 * 23b, Tr 02 8 13O, Tr. 200 8 230, Ti. 03 7 I, 10 

* S i)e Sacy, 1 , Intro , 103 tt . and Kalam 1 Pir 

r Kh‘!at, II, 33* 10 ilin H Tried, II, 112 


j 4^. 'lj' -'ly.l 1 *£.Laa. 
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Shahrastani , 1 Maqrizi* and others, as well as by Nawbakhti. 
So, too, with the “Light” theory. 

Further information on Khattabi doctrines is to be found 
in the Twelver Shi ‘I works. Ka shsh i 3 relates a number of 
traditions, telling of the claims of Abu'l-Khaftab and the 
reasons for Ja'far’s denial of him. A few examples may 
be noted. 

Ja'far wrote to Abu’l-Khattab. saying: "It has reached 
me that you believe that adultery is a man, wine is a man, 
prayer is a man, fasting is a man and sin is a man .” 4 

‘Anbasa b. Mus'ab* said: "Ja'far asked me, ‘What did 
you hear from Abu'l-Khattab?’ I answered: ‘I heard him 
say that you (Ja'far) had placed your hand on his breast 
and said to him: ‘Remember and do not forget! You know 
that which is hidden,' and that you told him he was ‘the 
hidden thing of our knowledge, the place of our secret, 
responsible for our living and our dead.” ” All this Ja'far 
denied emphatically.* 

Other traditions describe how Abu’l-Khattab preached 
that Ja'far was divine and possessed occult powers, how he 
taught reincarnation [tandsukh ) and defied the express 
commands of Ja'far. 

Historical, as distinct from doctrinal evidence, of the 
connection between the Khattablva and the Isma'lllya is 
provided by a number of sources. Ibn Rizam 7 says that 
the Maimuniya, or followers of Maimuu al-Qaddah, were 
disciples of Abu’l-Khattab. Ibn al-Athir 8 mentions Abu'l- 
Khattab as the first of the sect ( awwal man fa'ala dh tilth a), 
and Maimun al-Qaddah as his follower. Nuwairi, on the 
authority of Ibn Shaddad,” also describes Maunfin as a 
follower of Abu'l-Khattab. and ascribes to the Khattabis 
the doctrines of Tau.il, Balm, etc. The movement spread 
by Maimun and his son ‘Abdallah was substantially that of 

1 136, Tr 206 2 Khiiat, II, 352 3 187-Kjq 4 188 

6 Tins person is mentioned as one of the Nawiislya by M.ijh.si [lUhar, 
IX, 175) See also Ka shsh i. 233 

fl Kashshi, 188 See also Massignon, Salman, p 44, lor a similar claim 
in a Nusairl text 

7 Fihnsi, 186. 8 VIII, 21 

• De Sacy, I, Intro , 437 ff Maqrizi, Quatremere, 131, and Fagnan, 47. 
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Abu’l-Khattab. Rashid ad-Dln 1 also mentions Abu’l- 
Khattab as founder, and considers Maimun and ‘Abdallah 
as his disciples. Finally we may note a reference in a 
Zaidi work, the Kitdb Haqd'iq al-Ma'rifa, of the Imam 
al-Mutawakkil, Zaidi Rassi Imam of Yemen, 532-566/ 
1137-1170. He speaks of the “Isma’iliya, who are the 
Mubaraklya and the Khattabiya.” 2 

At this point we may well ask ourselves what references 
to Abu’l-Khattab and the Khattabiya are to be found in 
Ismail! writings. Here we are at a disadvantage. Almost 
all the Isma'ili documents at our disposal belong to the 
later, officialised period of the dawa, when the apologists 
were interested m denying all connection with such dis- 
reputable persons as Abu’l-Khattab. There is, of course, a 
general confirmation — as Isma'ili — of the doctrines ascribed 
to Abu’l-Khattab. but direct references are few and far 
between. He is mentioned by the Fatimid dal Abu Hatim 
ar-Razi, who, in his Kit ah az-Zlna (early fourth /ninth 
century), briefly describes his activities and his martyrdom. 3 
Abu Hanifa Nu'nian (d. 563 / (>74) the Qadi of Mu'i/.z, also 
mentions the K1.1t tiibiya among the heretical sects, in his 
Da aim al-Islam .* Tile Da'd’im is, however, an exoteric 
work intended for general consumption, and is therefore not 
wholly reliable in such matters. 

The name and doctrines of Abu'l-Khattab. and full 
reference to his decisiVt iolc, are, however, preserved in 
two groups of writings. The first of these is the famous 
Unwi al-Kitab, a secret holy book of the fsma'ilis of Central 
Asia As its learned editor remarks, this represents a very 
early stage in the development of revolutionary Sili'i ideas. 
The Umm al-Kitiib gives a central position to Abu’l- 
Khattab, making him founder of the religion, and placing 

1 I.rvi, 31^ and 310 \ similar statement i-. to be found in Juvami, 

111, 15J 

-MS IainiujT>a Ie\t in Appendix l 

s l\ Anmv, GitiJt’, 32 and Sott* wo V 1 ' nimul-hitiib, 430 I have not 
been aide 1o consult anv manuscupt ot this work 

4 MS SOS Libiarv, - 573 s. P jihil o.uii Nu‘ mail relors briefly to 
the doctrines of ,\bii ‘1-Mat tab (Ins o\mi piophethood, the divmisation of 
Ja'fai, Ibdha, etc) ami his lepudiatnm and malediction by Ja far His 
account of Mughira and the other luresiarchs also follows closely on 
Sunni sources 
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him on a par with Salman. The statement is clear and 
unequivocal: — “The Isma'ili religion is that which was 
founded by the descendants (disciples?) of Abu’l-Khattab. 
who gave their lives in love of the descendants of Ja'far 
a$-Sadiq (and) Isma'Il. 1 

Similar statements and doctrines are to be found in the 
Nu$airi writings studied by Massignon. These, too, make 
Abu’l-Khattab a founder of the sect and Maimun al-Qaddah a 
disciple of his. They attribute to him most of the character- 
istically Isma'ili doctrines.* 

The denial of Abu’l-Khattab by Ja'far, and the violent 
death of the former, seem to have caused much perturbation. 
Ka shsh i and the other Twelver Shi'i compilers relate numerous 
traditions explaining and justifying this denial. The 
following are particularly noteworthy. 

'Abdallah ar-Rijani said: "I spoke to Ja'far of Abu’l- 
Khattab and his death. While doing so I was touched with 
compassion and wept. Ja'far asked: ‘Do you mourn him?’ 
I answered: ‘No. But I have heard it said that after ‘All 
had killed the men of the river, 3 his companions began to 
weep. He asked them : “Do you mourn them?’’ They said: 
“No, but we remember the friendship that we had and the 
disaster that has befallen them. Therefore we weep.’’ 
And he said: "It is not wrong.” ’ ” 4 

‘Isa Shalqan 6 said that he had asked Abu’l-Hasan, when 
the latter was still a boy, why his father Ja'far had ordered 
them first to be friendly to Abu’l-Khattab and then to 
renounce him. The answer, later approved by Ja'far, was 
as follows: “There are some whom God has created for 
prophecy, and they cannot be anything but prophets. 
There are some created for belief, and they cannot be 
anything but believers. Some God has entrusted with belief. 
If He wish He may perfect and if He wish He may withdraw 
it. Abu’l-Khattab was of those to whom God lent belief. 


1 Text 07, Notes 428 

4 Massignon, Salman and Art Nusatns in El, 

2 AM an-Nahr. Probably for AM an-Nahrawan, 1 e., the Khawanj . 

4 Ka shsh i. 189 

8 ‘Isa b. Abl Mansur Shalqan was one of the most trusted followers of 
Ja'far (Ka shsh i. 21 1) 
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and when he falsified my father’s words God withdrew 
it.” 1 

Qasim a§-Sairafi said: “I heard Ja'far say: ‘There are 
people who think that I am their Imam. By God, I am 
not their Imam, may God curse them. Whenever I have 
hidden anything they have revealed it. May God reveal 
their hidden things. I say thus, and they interpret it thus. 
I am the Imam of those who obey me.’ ” 2 

All the Twelver Shi'i and most of the Sunni sources agree 
in relating the repudiation of Abu'l-Khattab by Ja'far,* 
and it would seem that serious doctrinal differences did 
exist between the two. The subsequent deposition of 
Isma'il by Ja'far, the close association between the descen- 
dants of Isma'il and the disciples of Abu’l-Khattab. and the 
fundamental doctrinal split between the followers of Isma'il 
and those of Musa al-Kazim, the seventh Twelver Imam, 
would all seem to point in the same direction, and so place 
Isma'il himself among the rebels against Ja'far’s authority. 4 

Ismail. 

This brings us to another, and difficult question. What 
was the part played by Isma'il himself in all these activities ? 
Unfortunately, our knowledge about Isma'il is extremely 
limited. In the Ismail! sources, Isma'il is the Imam, of 
semi-divine status, absolute Lord ( az arbab i itlaq ), 5 and is 
thus placed on so high a pedestal that any information given 
regarding him is of little historical value. Moreover, there 
is a considerable amount of contradiction between the 
Isma'ili sources themselves, presumably corresponding to 
the varying degrees of secrecy of the books in question. 
Thus, in the Kalam i Pir 6 we read: “. . . after him (Ja'far) 
Musa al-Ivazim, on the same conditions as Imam Hasan after 
(Imam) 'All, — he had not the privilege of transmitting the 

1 Ka sh.sh j. 191 The distinction between Mustawda and Mustaqarr 
plays an important part in later Isma'ili doctrines See Kalam-t-Pir, 78 

2 Ka shsM . IQ4 This outburst of indignation has a nng of truth. 

3 Among those who do not is lbn Hazm Fried, I, 69. 

4 Among modern scholars who place Ahu'l-Khattab among the first 
founders of the Isma'IlIya, we may mention Massignon (Bibl and El. Art. 
Karmatians and Nusains), Margoliouth (El Art Khattabiya). and 
Friedlinder (lbn Hazm, II, 106) 

4 Kalam t Pir, 75 4 P. 75 
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Nass, or heritage. After him Imam Isma'il, who was 
absolute Lord. . . . Since Isma'il knew that the Imamate 
was to remain with his descendants, he agreed to the nass 
of Musa al-Kazim, so that they were not opposed to each 
other.” This story obviously contradicts the numerous 
other works according to which (i) Isma'il died before 
Ja'far, (2) Musa al-Kazim was not recognised by the Isma’Ilis 
as Imam at all. 1 

The Sunni and Twelver sources regard Isma'il as a 
reprobate, and an unworthy son of his father. The latter 
in particular seem to adopt an attitude of "the less said the 
better.” The following two points constitute almost all 
the information that can be gathered from them. Upon 
these points all arc agreed. They arc (1) Isma'il died 
before his father. (2) Isma'il was deprived of his right 
of succession to the Imamate by Ja'far, because of his evil 
habits. 

Most authorities confine themselves to the simple 
statement of these facts. Juvaini 2 adds that Isma'il died 
in 145. A Shi'i work 3 places his death in 138. Rashid 
ad-Din* and Juvaini 6 both say that Ja'far ordered the body 
of Isma'il to be publicly exposed and his death attested by 
numerous witnesses — presumably to prevent the spread of 
legends. These measures were unsuccessful. Both Rashid 
ad-Din 6 and Juvaini 7 attribute to the Isma'ilis the statement 
that Isma'il did not die, that he was alive years after his 
father’s death, and that he performed several miracles. 
This is confirmed by the pro-Fatimid Dustur al-Munajjimin, H 
according to which Isma'il was the first hidden Imam. His 
concealment began in 145, but lus death did not occur till 
seven years later. 

The general statement is that Isma'il was deposed by 
Ja'far because of his excessive inclination to drink. 8 There 
are, however, in our sources two statements which would 

1 Falak, 125 Taqsim (I)ruze MS), fol 117V Fyzee, List, p 8 
* 1 46 

3 ‘Umdat at-Tahb, p. 223. Quoted in Ivanow, I smailitica 
1 Levi, 521 * 146 4 521 7 146 

8 De Goeje, 203 Blochet, 57-8 
•Levi, 519. Juv , 145. JabarT, III, 154 and 2509 
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seem to imply that there were more serious reasons for the 
change. 

The first of these, the importance of which was first 
pointed out by Massignon, 1 occurs in Ka shsh i.* 

" ‘Anbasa said: ‘I was with Ja'far b. Muhammad at the 
gate of the Caliph Abu Ja'far (= Mansur) in Hira when 
Bassam 3 and Isma'il b. Ja'far b. Muhammad were brought 
and taken before the Caliph. Bassam was brought out 
dead. Then Isma'il was brought out. Ja'far raised his 
head towards him and said, “You have caused it to be done, 
0 evil-doer. I consign you to Hellfire.” ’ ” 

From this it is clear that Bassam and Isma'il were 
associated in some seditious enterprise of which Ja'far dis- 
approved strongly. This will explain the second passage, 
in which Juvaini attributes to Ja'far a phrase which, it 
must be admitted, is very much out of proportion if Isma'il’s 
sole offence was his lack of sobriety. "Ja'far said: ‘Isma'il 
is not my son, but a devil who has assumed his form.' " 4 

Massignon has gone as far as to suggest that the kunya 
“Abu Isma'il” which Ka shsh i 6 gives to Abu’l-Khattab refers 
to Isma'il b. Ja'far, and that Abu’l-Khattab was the adoptive, 
“spiritual'' father of Isma'il. 8 

In his account of Mufaddal b. ‘Umar al-Ju'fi, Kashshi 7 
relates a number of traditions which would also seem to 
imply a close association between Isma'il and the Khattabis. 
and express the resentment of Ja'far against those who were 
leading his son into heresy and danger. “Ja'far said to 
Mufaddal b. ‘Umar: ‘O unbeliever, O idolater, what is there 
between you and my son?’ meaning Ismail.” 8 And later, 
“What do you want from my son ? You want to kill him. . 

1 Plan de. Kufu, 350-351. - 15Q. also m Minh'r 56 

3 A banker of KG fa, of Shi' I sympathies I tidal, I, 144 

4 Juvaini, 145 6 ivSy aiul 208 6 Massignon, Salman, p 19. 

7 P 206-211 Mufaddal was a banker of kufa and a prominent 

supporter of Ja'far He supported AInVI-Khattab. and after the latter's 
execution founded a small sect of his own Already during J a' far's life- 
time he advanced the claims of Isma'il to the succession, despite his 
deposition by Ja'far. Later he returned to Shl'J orthodoxy, made his 
peace with Ja'far, and served both him and Musa al-Kazim. See also 
Baghdadi, 230, Tr. 65. Shahrastani. 137, Tr. 207 Ash'ari, I, 13. Jusi- 
Fihrist, 337 Minhdj, 341. Ivanow, Guide, p 30 (which incorrectly 
states that Mufaddal was executed with Abud-Khattab) 

8 Ka shsh i. 206. 9 Ka shsh i. 207. 

D 
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In view of all this there would seem to be a strong 
prima facie case for the hypothesis that Isma'Il was closely 
associated with the extremist, revolutionary circles that 
founded the sect that bears his name, and that his deposition 
by Ja'far was due to this association. This impression is 
confirmed by the close relation which, as we shall see, 
existed between Muhammad, the son and heir of Isma'Il, 
and the extremist disciples of Abu’l-Khattab, Maimun 
al-Qaddah and his son ‘Abdallah. 

We can now turn to consider the course of events on the 
death of Ja'far. For it is at this stage that the great split 
occurs between the two wings of the Shl'I movement. Most 
of our sources confine themselves to the simple statement 
that one group followed Musa al-Kazim, whereas another 
supported the claims of Isma'Il and his son Muhammad. 
For practical purposes we may ignore the minor groups that 
followed other sons of Ja'far, as these were of no great im- 
portance, and failed to perpetuate themselves. 

Some of our sources, however, provide us with a more 
detailed account, and of these we must make a closer 
examination. 

NawbakhtI 1 divides those who accepted the claims of 
Isma'Il on the death of Ja'far into two groups, (i) Those 
who denied the death of Isma'Il during Ja'far’s lifetime, 
saying that he had been hidden by Ja'far. They preached 
that Isma'Il was Qaim, that he was hidden (Ghaiba) and 
would return (Raj' a). These were the Ismaxliya properly 
so called, the pure Ismaillya (Al-Isma Iliya al-Khdlisa). 

(2) Those who accepted the Imamate of Muhammad b. 
Isma'Il. According to them Isma'Il succeeded to the 
Imamate during his father’s lifetime. On Isma'Il's death 
the Imamate passed to his son Muhammad. The Imamate, 
they said, cannot fall from brother to brother after the case 
of Hasan and Husain. This group was called Mubarakiya, 
after a leader of theirs called Mubarak, a mawla of Isma'Il. 
These were joined by the Khattabis. They then split into 
several sub-groups. One of them, the Carmathians, began 
by preaching the doctrines of the Mubarakls, but then 
1 P- 57 A- 
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diverged. They were named after a Sawadi, Nabataean 
leader called Qarmatuya. They said that the spirit passed 
Irom Ja'far to Abu'l-Khattab and from him to Muhammad b. 
Isma'il and his descendants. Later they developed a 
system of their own, according to which Muhammad b. 
Isma'il was Qaim, Mahdi, immortal, and the seal of the 
prophets. Nawbakhti gives some details regarding their 
doctrine, and mentions that in his own day they numbered 
some 100,000 souls, and were especially strong in Yemen 
and in the region of Kufa. 

Majlisi, 1 quoting an early authority, mentions three 
groups. 

(1) Isma'il was al-Qaim al-Munlazar. His "death” 
was a ruse. 

(2) Isma'il died during his father’s lifetime, but had 
already appointed his son Muhammad, who succeeded him 
as Imam. These are the Carmathians, or Mubarakiya, 
“Al-Qaramita wa-hum al-Mubaraklya.” The name "Car- 
mathian” derives from a Sawadi called Qarmatuya, and 
"Mubarakiya” from Mubarak, a mawla of Isma'il. The 
Carmathians are the successors of the Mubarakiya, “Wa'l- 
Qardmita ahhldf al-Mubarakiya wa' l-Mubarakiya salajuhum.” 

(3) Muhammad was appointed by Ja'far himself. 

These three form the Isma'iliya. 

Mutawakkil, the Zaidi Imam, as we have already seen, 2 
says that the Isma'iliya consisted of the Khattabiya and the 
Mubarakiya. 

These three versions may with litMo difficulty be recon- 
ciled and made to form one consistent narrative. It will 
readily be seen that a role of crucial importance is assigned 
to Mubarak. To him is ascribed the organisation of the 
sect around Muhammad b. Isma'il, which by its absorption 
of the greater part 3 of the Khattabiya and the dissident 
pro-Isma II groups, created the united Isma'ili dawa from 
which such important historic developments ensued. Un- 
fortunately very little is known about this Mubarak. From 

1 Bihar, IX, 175 2 V, p. 35 supra 

3 Apparently not all A remnant survived as a distinct sect, and 
groups of Khattabiya are mentioned until much later (e g Mutahhar b. 
Tahir, V, p 137) Some developed the Nusaui sect. 
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Sunni sources we can add a little to the above narrative, 
which is compiled exclusively from Twelver and Zaidi 
Shi'i sources. 

According to the Siyasat Name , 1 Mubarak was a Hijazi 
and a servant of Muhammad b. Isma'il. He was expert in 
calligraphy of the type called ‘'Muqarmat,” thanks to which 
he was given the name Qarmatuya, by which he was known. 
Mubarak was seduced by ‘Abdallah b. Maimun al-Qaddah, 
and with him founded and propagated the .sect which was 
known as Mubarak! or Carmathian, after the two names of 
Mubarak. 

In view of the earlier and more reliable evidence to the 
contrary, this identification of Mubarak and Qarmatuya 
must, I think, be rejected. 

Ash'ari , 2 Baghdadi , 3 Shahrastani , 4 and MaqrizI 6 all men- 
tion Mubarak, and in the main corroborate our Shi'i sources. 

In view of his importance, there is surprisingly little 
about Mubarak in the Isma'il! sources. The only reference 
to him that I have been able to find occurs in the Duslur 
al-Munajpmin, which mentions him as a client of Muhammad 
b. Isma'il, who recognised him as Imam . 6 It is possible that 
he was known in Isma'il! circles by another name. 

We may now attempt a brief recapitulation of the 
origins of the Isma'IlIya, as revealed by the documents we 
have studied. 

During the lifetime of Ja'far, Abu’l-Khattab and Isma'il, 
probably in collaboration, elaborated a system of doctrine 
which served as the basis of the Isma'il! religion of later 
days. They also worked for the creation of a revolutionary 
Shi'i sect which should gather all the minor Shi'i groups 
together, around the Imamate of Isma'il and his descendants. 
On the death of Abu'l-Khattab, Isma'il and Ja'far, their 
organisation split into several sub-sects, with conflicting 
ideas and leaders. These were rallied around the person 
of Muhammad b. Isma'il, who succeeded, with the aid of 
various supporters, notably Mubarak and 'Abdallah b. 

1 P 183, Tr, 269 2 27. a 47 

4 16 and 128, Tr 24 and 193. & Khitat. II, 351 

* De Goeje, 203 Blochet, 58 
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Maimun al-Qaddah, in welding into one movement most of 
the followers of Isma'Il, including the greater part of the 
giattabiya, whose doctrine was taken over with some 
modifications. 1 Around Muhammad b. Isma'Il was created 
the historical Isma'Il! movement.* 

1 Questions of doctrinal evolution and change fall beyond the scope of 
the present work A discussion of them will be found in Massignon, Art. 
Karmatians El 

8 Maimun, ‘Abdallah b Maimun, Muhammad b Isma'Il and the 
Carmathian sect will all be discussed in later chapters 
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Chapter II 

THE HIDDEN IMAMS AND THEIR HELPERS 

Before proceeding to investigate the line of hidden Imams 
and the validity of Fatimid genealogical claims, it is neces- 
sary to make a digression in order to examine two peculiarly 
BatinI doctrines which are especially relevant to these 
questions. 

The first of these is the doctrine of spiritual parenthood, 
or, as it is sometimes termed in Arabic, nikah rtlham, 
spiritual marriage. The BatinI movement, with its strong 
gnostic tendencies and its overwhelming stress on the spiritual 
esoteric aspects of things, as against the material, exoteric 
side, easily and naturally reached a position in which the 
material relationship between father and son, affecting only 
the insignificant and transitory body, was regarded as less 
important and less real than the spiritual relationship 
between teacher and pupil, which springs from the immortal 
soul. From this doctrine it follows that the disciple, rather 
than the physical offspring, is the true son and heir. It has 
thus even been suggested that the words "Abu” and "Ibn” 
(“father of” and "son of”) in Isma‘111 names are sometimes 
used in this sense. 1 

This principle receives its most detailed exposition in 
the Rasa’il Ikhwan as-Safa, a work the BatinI inspiration 
of which is no longer in question. 

Here we read: 2 “Know that the teacher and master is 
the father of your soul, the reason of its growth and the 
cause of its life, just as your parent is the father of your 
body and was the cause of its existence For your parent 
gave you physical form and your teacher gave you spiritual 
form. This is because the teacher nourishes your soul with 
knowledge, feeds it with wisdom, and leads it in the path of 
pleasantness, pleasure, joy, eternity and unending rest — 

1 Massignon, Salman, p. 16-19, and Mutanabbt, p 6 

2 Cairo Edition, IV, 113. 
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just as your parent was the reason for the existence of your 
body in this world, and your educator and guide in the 
seeking of a livelihood in it. . . 

. . It 1 does not befit the teacher to reproach the 
pupil for what money he may spend on him, nor to humble 
him, for he should know that it is the same God that denied 
his brother that gave it to him. Just as he would not 
reproach a physical son of his because he had brought him 
up and spent money on him, and would bequeath to him 
after his death whatever wealth he had accumulated, so it 
behoves him not to reproach his spiritual son, for surely, if 
the one is his physical son, the other is his spiritual son. 
Thus it is related that the prophet said to ‘All : ‘You and I 
are the father of this community ( Umma ),’ 2 and that he 
said: 'The believer is the brother of the believer by both 
father and mother .' 3 And Abraham said: ‘Whoever follows 
me is mine’ (i.e. my descendant ), 4 and when Noah said: 
'My son is of my people,’ God said to him: ‘He is not of 
thy people — ho has done a wrong deed .’ 6 God also said: 
‘When the trumpet will be sounded, there shall be no bond 
of kinship between them, and they shall not seek each 
other’s aid .’ 8 From all this it is clear that physical pedigree 
is of no avail in the other world. 

“With the same meaning Christ said to the disciples: 
'I have come from my father and yours ,’ 7 and God said: 
‘The religion of your father Abraham .’ 8 This is spiritual 
fatherhood, the pedigree of which is not cut off, as in the 
Prophet’s sayings: ‘Every pedigree will be cut off on the 
day of Resurrection except mine’ (i.e. that which derives 
from me ) 9 and, ‘O sons of Hashim, let not men come to me 
on the day of Resurrection with their good deeds and you 
with your pedigrees, for I shall exempt you from nothing 
before God .’ 10 In this he meant only the physical pedigree, 

1 IV, 115-0 2 I heue not been able to identify this tradition. 

3 Cf Abu Da'ud, Sunan, Bflb al-Adab, 40 4 Our’an, XIV, 39 

5 Qur’an, XI, 47-49 6 Qur'an, XXIII, 103 

7 Also quoted in RIS, IV Asm Palacios connects this with John’s 
sermon at the Last Supper ( Logia and Agrapha, 127). 

8 Qur'an, XXII, 77. B Mighkat, V, 593. 

10 Cf Tabari, I, 2751, where a similar saying is attributed to ‘Umar 
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for it is cut off and the bodies pass away, and the spiritual 
pedigree remains. . . 

Similar ideas are to be found in various Isma'ili works. 
Thus Na?ir ad-Din Tusi says: 1 "The offspring of the Imam 
are of four kinds, i.e. ‘spiritual’ ( ruhanl ), or 'in reality’ 
(darma'ni), like Salman Farsi* ; bodily ( jismanl or bd shakl), 
like Musta‘11 ; both in spirit and in body, Hasan (the second 
Imam of the §hi‘ites); and bodily, spiritually and in truth 
(dar haqiqat) as Imam Husain.” The first of these cate- 
gories obviously admits the adoption of one who is not of 
‘Alid blood as a kind of honorary 'Alid, or spiritual heir. 

It is curious how Sunni writers, and, following them, 
most European scholars, have failed to observe this doctrine 
and its relevance to the problem of Fatimid origins. Of 
non-Isma'ili writers on Isma'ilism, only two, one Twelver 
Shi‘i and one Sunni, have come anywhere near an apprecia- 
tion of it. The author of the Tabstrat al- Awamm remarks: 3 

"They (the Isma'ilis) say that Jesus was the son of 
Joseph the Carpenter, and the Qur’anic saying that Jesus 
had no father means that he had no tallmi father" (i.e 
no teacher). 

Rashid ad-Din, the great Persian historian, says:* 
“Ja'far as-Sadiq had sent his grandson Muhammad b. 
Isma‘11 with Abu Shakir Maimun ad-Dai$anI, known under 
the name of Maimun al-Qaddah, to Tabaristan; after the 
death of Ja'far as-Sadiq, Maimun al-Qaddah entrusted his 
son ‘Abdallah to Muhammad b. lsma'il, saying, ‘Physical 
parenthood results only from the material birth of the child, 
whereas spiritual parenthood results from the attachment 
one has for a certain person; you say that someone is the 
son of a man because he is bom of his deeds, yet is not the 
man who has received from another the knowledge and 


1 Ivanow, An lsmaxlitxc Work, p. 555 For another similar passage 
see Ismailitica, p 15. 

* The adoption of Salman by Muhammad — ‘'Salman minna ahl al-Bait " 
— is the starting-point and keystone of the whole doctrine For a full 
discussion, see Massignon, Salman, p 16-19 M Massignon, in this work 
and in El. Art. Karmatxans, was the first to draw attention to this doctrine. 

a Teheran ed., p. 181 The reading of Schefer [Chrest Pets , I, 180) 
is less satisfactory. 

4 Blochet, 89 Polemics, 78. 
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intelligence which are the essence of spiritual life, his son in 
a still closer sense? As for me, I was born spiritually of 
Muhammad b. Isma'il, and, through the secrets of knowledge 
which he revealed to me, it is fitting that I declare myself 
his son.’ In short, he ended by saying: ‘ ‘Abdallah is the 
son of Muhammad b. Ismail, his heir apparent. He en- 
trusted him to me to bring him up and save him from the 
snares of his enemies.’ When 'Abdallah reached the age of 
17, Maimun al-Qaddah proclaimed him Imam, and the 
Shi'ites made no objection to recognising him as such.” 

This passage makes clear the practical application of 
the doctrine by the Isma'IlIs, and its importance for the 
establishment of the Fatimid pedigree. 

The doctrine is also to be found among the sects related 
to the Ismaills, such as the Nusairis and the Druzes. 
Among the former in particular it has had a wide develop- 
ment. Dussaud, who believes that the Nusairis took over 
this doctrine from the Isma'ilis, gives the following interest- 
ing details. 1 

"A father cannot initiate his son, nor any relative. 
Initiation creates between the initiator and the initiated a 
spiritual relationship, identical with real relationship. 
The initiate becomes the son of the initiator to the point 
of no longer being able to marry the latter’s daughters, 
who now become his own sisters.” 

Dussaud then gives in detail the ceremonies of initiation, 
concluding with a kind of sermon by the Imam, in 
which the comparison is made, in a rather confused manner, 
between coitus, pregnancy and birth on the one hand, and 
instruction and initiation on the other. The three grades 
of initiation thus correspond to the stages of embryonic 
development, and are timed accordingly. This conception 
is found also among the Isma'ilis in Syria.® 

Among the Druzes, too, the idea is to be found. 3 Accord- 
ing to the epistle of Hamza called as-Sira al-Mustaqima 

1 Histoxre et Religion des Nusairis, p 105 ff 

3 Guyard, Fragments, 210 During a recent visit to the Isma'llI 
village of Ma?yaf in Central Syna I had myself the pleasure of listening to 
a lengthy exposition of Ntkdh Ruhdni by the Imam of the community. 

■ De Sacy, II, 578. 
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bi Sha’n al-Qaramita} the succession of Imams and Hujjas 
depends purely on spiritual, not physical parenthood. 
Thus Adam Safa (the first of the three Adams of Druze 
cosmology) had both father and mother . . . 

"and it was said that he had no father and no mother 
because he was Imam in liis own right” (i.e. not 
appointed by any predecessor). 

The relationship of the third to the second Adam is described 
as follows: 

"and he was a religious, not a physical child.” 2 
The Druzes even go so far as to reject as absurd the literal 
statement that Adam had no parents. 3 

In the same way, the Isma'ili secret book Kitdb al-Idah 
wa'l-Baydn (thirteenth century a.d.) explains that the 
Garden of Eden means the da'wa, the. expulsion of Adam 
means his degradation to a lower rank thereof, and the 
descendants of Adam (Dhurriya) are merely his disciples. 4 

To what extent could the succession to the Imamate be 
affected by adoptive filiation J 

Among some of the pre-Isma'ill revolutionary Slil‘1 sects, 
succession by tafwld, or appointment, was permitted. 
Some of these sects made Salman an Imam, and others 
raised a whole line of pretenders to the Imamate with 
claims based on "appointment” by ‘Alid predecessors. 
Such are the claims of Abu Mansur, Mughira, Bayan b. 
Sam'an, and of the first ‘Abbasids, who claimed to have 
been “appointed” by Abu Hashim, son of Muhammad b. 
al-Hanafiya. 6 

Among the Isma'ills, the passage above-quoted from 
Nasir ad-Din TusI would seem to suggest that "sons” of the 

1 Fol 74 ff Cf De Sacv, Expose, II, ii2ff 2 Fol 79V. 

* Fol 74V An oral tradition still extant among the Isma'IUs of India 
attributes to ‘All the saying that there were many men be lore Adam 
These doctrines find an interesting echo in a line of Abu '1-' Ala al-Ma'arrl 
(Luzumiyat) 

4 Lewis, Ismaih Interpretation, p 694 In a later Isma'ili work, the 
Kalam i Plr, this interpretation is no longer to be found, and the Adam 
story is taken in a sense more closely related to that of orthodox Islam 
The Dhurriya, or progeny of Adam and the other prophets is also taken in 
a literal and physical sense, and great stress is laid on this It cannot, 
however, be doubted, in view of other evidence, that the Iddh represents 
an earlier and purer stage of Isma'ili doctrinal development 

6 See Chapter I, passim. 
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Imams by spiritual appointment were recognised. This 
would serve to explain the passage in the Druze books 1 
where the list of hidden Imams between Isma'il and 
‘Ubaidallah al-Mahdl is given, with the remark "Min walad 
al-Qaddah" — of the race of Qaddah — attached to some. It 
would thus seem that the succession described is a spiritual 
one, the word " ibn ” merely meaning pupil. The phrase 
"Min walad al-Qadddh" is added to those descended from 
Maimun al-Qaddah to indicate their physical ancestry — a 
matter of secondary importance. Such an interpretation 
would tally closely with the above-quoted passage from 
Rashid ad-DIn, and in fact no less an authority than Massig- 
non accepts it, making ‘Abdallah b. Maimun the adoptive, 
or spiritual son of Muhammad b. Isma'il, and thus the 
physical ancestor of the whole line of Fatimid Caliphs . 2 
Prince Mamour 3 also accepts the statement of Rashid ad-DIn, 
and endeavours to justify the 'Alid legitimacy of the 
Fatimids by identifying Maimun al-Qaddah with Muhammad 
b. Isma'il. Unfortunately for this, Maimun is a historical 
character whose historicity is well authenticated by Shi'I 
and even Isma'ili sources. 

Yet certain difficulties present themselves in the 
acceptance of M. Massignon’s theory. Even if we admit 
that Ibn al-Qaddah could succeed Muhammad b. Isma'il by 
spiritual adoption, does it necessarily follow that all the 
Imams after linn are physically of Oaddahid race? The 
note “of the race of Qaddah’' is applied to some but not all 
of the hidden Imams in the Druze list. It is true that 
among those to whom it was applied is Sa'id, or 'Ubaidallah 
al-Mahdl, the first Fatimid Caliph. But it is not yet certain 
that the rest of the Fatimid caliphs were his physical 
descendants. 

Our problem may be simplified by the examination of 
another aspect of the Isma'ili doctrine of the Imamate, 
namely, the distinction between the Imam Mustawda' 
(acting or trustee Imam) and the Imam Muslaqarr (per- 
manent or necessary Imam). 

1 MS , Paris, 1415. fo! 118-110 Cf De Sacy, Expost?, II, 578. 

2 Art Karmatians El. a Polemics, 78 
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The Kalam i Pir says: 1 "The ‘personal’ Imam, mustawda' , 
is a son of the Imam, the oldest if there are several of them, 
who also knows all the mysteries of Imamate, and so long 
as he discharges his duty he is the greatest of all people of 
his time. But he is not endowed with the privilege of 
transmitting his Imamate to his descendants, who can 
never become Imams, only Sayyids. The ordinary Imam, 
Mustaqarr, is endowed with all the privileges of Imamate, 
and transmits them to his successors.” 

The doctrine of a trustee-imam, with whom the Imamate 
is placed as a “deposit” (wadVa) is well-known among 
the pre-Isma'ili extremist sects. Prof. A. S. Tritton 2 has 
pointed out several cases of trustce-Imamate. The Isma'ili 
division between Mustawda and Mustaqarr is thus merely a 
systematisation of an already established principle. 

Closely related with this is the doctrine of a kind of 
protective Imamate, during periods of danger. 3 According 
to this, certain dais may assume the titles and functions of 
the Imam, while the true Imam remains unknown and 
hidden, in order to direct operations and test the direction 
of public opinion, without exposing the Imam Mustaqarr 
to danger. Thus, in several Isma'ili books 4 we read that 
the Imam Ahmad, the reputed author of the Rasa’ll 
Ikhuan as-Safd, authorised the dal at-Tirnudhi to appear 
publicly as Imam, and to suffer martyrdom in that capacity, 
as an experiment to decide whether or not to declare 
himself. 

It would perhaps not be rash to assume that adoptive 
sons of the Imams, and the Qaddahids in particular, may, 
at various times have fulfilled the functions of Imam 
mustawda' or "protective” Imam. Thus, in the Druze list, 
those names which have the note “of the race of Qaddah” 
would refer to these Imams “mustawda while the rest 
would be the Imams Mustaqarr. This would explain also 
why the Druze list of hidden Imams is longer by several 

1 P. 75. Cf. Hamdani, Some Unknown Authors, 361 

* Miscellany, 925 

3 My remarks on this doctrine are based on oral communications from 
a learned Indian Isma'ili 

4 Hamdani, The Rasatl, Der Islam, 20, p 292-3 
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names than all other Isma'ili lists. 1 Sa'Id ‘Ubaidallah, the 
last Imam of the period of danger, was the last Qaddahid, 
and on his death was succeeded by Abu’l-Qasim Muhammad 
al-Qa’im — not his son, but the Imam Mustaqarr for whom 
he worked. 

For such an explanation there is no authority what- 
soever in the Isma'ili historical works. The official history 
of the foundation of the Fatimid caliphs, of QadI Nu'man, 
the ‘Uyun al-Akhbar of the dal Idris, and, among modem 
works, al-Falak ad-Dawwar and Riyad al- Jinan, all 
strongly maintain the ‘Alid legitimacy of Sa'Id himself. 2 
Yet, it should be remembered, all historical works, by their 
nature, are zahir, or exoteric, intended for general con- 
sumption, and do not reveal the inner secrets of the sect. 

It is upon other evidence that I base my suggestion. I 
am indebted to my friend Mr. M. H. A'zami for having called 
to my attention and allowed me to copy a passage of great 
interest and importance from a secret Isma'ili religious 
work, the " Ghdvat al-M awalul" by Sayyidna al-Khattab b. 
Hasan (or Husain) b. Abi’l-Haffaz al Hamdani, a Yemenite 
dal (d. 533/1 1 38) , 3 

This passage is so important that it is here reproduced 
in full: 

“This is what is related on the authority of Ja'far 
as-Sadiq, concerning his entrusting the Imamate (al-Atnr) 
to his son Isma'il, and the concealment ( Ghaiba) of Isma'il 
and his son Muhammad b. Isma'il during the latter’s child- 
hood. For the Imamate did not revert back from him 
(as the Twelver Shi'a say), nor does it ever revert back from 
anyone else. He (Isma'il) placed in charge of his son 
Maimun al-Qaddah, his Hujja who was with him. He put 
him as a protection (satr) to the child, and placed him in 
his care, entrusting him to him until he should attain 
manhood. When he attained manhood he (Muhammad b. 
Isma'il) resumed his charge [wadi' a). 

The Imamate continued in his line, passing from father 

1 F, g in the Dustur al-Miinanimln, the 'Uyun al-Akhbar, etc 

2 Kyzee {List, p 8) mentions three hidden Imams after Muhammad b 
Isma'il, and makes Mahdl the first Fatimid caliph 

3 Ivanow, Guide, XXXIX 
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to son, until it reached ‘Ali b. Husain b. Ahmad b. Muham- 
mad b. Isma‘11, through whom the sunrise (i.e. the estab- 
lishment of Fatimid authority in the west) was achieved. 
For when the light began to shine in the Yemen and in 
N. Africa, ‘All b. Husain, the Wall of God on earth, set out 
for N. Africa. When he had got as far as Syria on his way, 
he went into concealment, and appointed as delegate his 
Hujja Sa'id al-Khair, known as al-Mahdi. He (Sa'id) 
published the principles of the da'wa. Then there happened 
to them that which happened to them at the hands of their 
enemy in Sijilmasa, from among the rulers of N. Africa, and 
God saved his plan by his Wall. And when the transfer 
took place in Mahdiya, he (Sa'id) returned the charge 
(wadi a) to its necessary holder (mustaqarr ) , and Muhammad 
b. ‘All al-Qa’im bi amr Allah assumed it, and the Imamate 
continued in his line. . . -” 1 

To this I may add that Mr. A'zami tells me that similar 
statements are to be found in other esoteric Isma'ili works 
in his possession, some adding the statement that Sa'id 
himself was a Qaddahid. 

It will readily be seen that the contents of this passage 
place the question of Fatimid legitimacy on an entirely new 
basis. By admitting openly that Mahdi was not an ‘Alid, 
it invalidates at a stroke all those arguments which attempt 
to prove the justice of Fatimid claims by finding an ‘Alid 
pedigree for Mahdi, and reduces the alternatives to two: — 
the acceptance or rejection of its own version, making 
Qa’im, the second Fatimid caliph, the ward, not the son of 
Mahdi, and making him an ‘Alid. 

It must be admitted that there are strong arguments 
against the acceptance of this version. If the Isma'ilis 
really possessed so good a case, why did they conceal it, 
and attempt to justify themselves by concocting false 
‘Alid pedigrees for Mahdi? Again, the Ghayat al-Mawdlid 
is a twelfth century work, representing a late, convention- 
alised stage of the da'wa. Might it not be the attempt of a 
historian, shocked by the clear admission of Mahdi’s non- 
‘Alid origin, to find another basis for Fatimid claims? 

1 Text in Appendix, II. 
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Strong as they may seem, these objections fall away 
when we compare our text with the Druze scriptures. For 
here we find complete correspondence. 

The Druze scriptures give a list of seven Imams from 
Isma'Il to ‘Abdallah, father of Mahdi. Some of these are 
described as being "of the race of Maimun al-Qaddah.” The 
list would thus seem to include both the Imams Mustaqarr — 
the permanent, ‘Alid Imams, — and the Qaddahid protective 
or trustee Imams. The Druze scriptures make it clear that 
Mahdi himself belonged to the latter class. De Sacy 1 
remarks: "Hamza, chef de la secte des Druzes, parlant du 
Mahdi qu’il nomme Sa'id, fils d’Ahmad, dit qu’il y avait 
une chose deposee en lui et quo Hakim a reprise; et une glose 
interlineaire du manuscrit nous mstruit que cette chose 
e’est la dignity d’lmam.” I have not the Arabic text of 
this passage, but it seems clear that “une chose deposee" 
must be “wadi' a.” For Hakim we may read Qa’im, as 
the Druzes believed all the Imams to be identical. 

More striking confirmation is to be found in the Risalat 
Taqsim al-Uliim} Here speaking of Sa'id-Mahdi, the 
author says : 

"He is the one with whom our Lord Mu'ill placed the 
charge ( istawda'ahu’l-ivadVa ), and whom he ordered to 
remain in the service of Al-Qa’im. For the first manifesta- 
tion of our Lord on earth was under the name of Qa’im. 
It was then that he appeared for the first time with royal 
dignity." 

The difference in rank between Mahdi and his successor 
Qa’im did not escape the notice of De Sacy. He says: 3 
"II est bien digne de remarque qu’Obeid-allah, le meme 
que Said, fondatcur de la puissance des Fatimis, qui fut le 
premier khalife de cette famille, et qui se donna pour Mehdi 
et fut reconnu pour tel, n’est point, dans le systemc des 

1 I, Intro., 253 

* Fol 1 19 Cf Do Sacy, I, 38 A similar statement in another 
Druze epistle is quoted by tie Saty, 1 , 80-81. 

8 I, p 38, Note z (see also p 84). Cf Blochet, 94 "Dans la theorie 
ismailienne, le Mahdi n'est point lui-mdmo une incarnation de la 
Divinity, mais seuiement son fils el-Kaim, le deuxieme Khalife Fatimide, 
le Mahdi n’est lui-m&me qu’Abou’l-KaTm ou Huddjet al-Ivaim “la preuve 
du Kaim.' ” 
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D razes, une des personnifications de la divinity. Cet 
honneur est r£serv6 a son fils et son successeur, Kalm. Je 
pense qu’on peut rendre raison de cela, en supposant que le 
personnage nomme Moill avait v6cu en mfime temps que 
Sa'Jd, mais £tait mort avant la naissance de Kalm. La 
divinity 6tant personnifide dans Mu'ill, on ne put pas sup- 
poser qu’elle eut reside en mfme temps dans Said." 

Interpreting the Druze passages in the light of our 
Isma'IlI source, only one interpretation is possible. The 
mysterious Mu'ill, the predecessor of Oa’im in the Imamate, 
is none other than the ‘All b. Husain mentioned in the 
"Ghavat." the physical father of Muhammad b. ‘Ali, al- 
Qa’im. Sa'Id-Mahdi, whose inferior status is well attested 
by the Druze sources, was an Imam Mustawda' or trustee 
Imam, of Qaddahid race, sent out to prepare the ground and 
suffer dangers for the ‘Alid Imam Mustaqarr , who succeeded 
him on his death. There would thus seem to have been a 
double line of Imams, one ‘Alid Mustaqarr and one Oaddahid 
Mustawda' , throughout the period of concealment, starting 
with Muhammad b. Isma'il and 'Abdallah b. Maimun 
Qaddah, and ending with Sa'id al-Khair and the first truly 
Fatimid Caliph, al-Qaim. 

We may now pass to a more detailed examination of 
some of the more important personalities of this troublous 
epoch. 


Maimun and 'Abdallah b. Maimun al-Qaddah 
Among the most prominent and important figures of the 
da'wa at this period are Maimun al-Qaddah and his son 
‘Abdallah. Regarding these two figures a mass of conflicting 
evidence is available. The following constitutes an attempt 
at the collection and classification of the chief information 
at our disposal . 1 

The Sunni Legend. We turn first to what may be termed 
the Sunni legend of Maimun and ‘Abdallah — the story of 

1 Most of the material for this section had already been collected when 
Muhammad Khan Qazvlnl published the third volume of his JuvainI, the 
notes of which (p 312-343) contain a useful collection of material on 
‘Abdallah b Maimun Due attention has been paid to this collection, and 
several corrections made in my own. 
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these two persons as it appears in most Sunni works, and 
after them, in the writings of the earlier European 
orientalists. The earliest form of the Sunni traditional 
version is to be found in the work of Ibn Rizam (fourth 
century, A.H.), preserved in the Fihrist , 1 the Itti'az and the 
Muqaffa, of Maqrizi, and the encyclopaedia of Nuwairi. 
The following summary of Ibn Rizam’s version is collected 
from the relevant passages in these works. 

Maimun al-Qaddah was the son of one Daisan, a dualist. 
He was a believer in extremist doctrines (ghali) and the 
sect called Maimuniya was named after him. He was a 
follower of Abu'l-Khattab. Both he and his son ‘Abdallah 
were Bardesanians . 2 

His son ‘Abdallah was worse then he was. ‘Abdallah 
was possessed of great learning in all religions and theologies, 
and was also extremely cunning. He claimed to be a 
prophet, and supported his claims by conjuring tricks and 
by use of pigeons, which enabled him to foretell events in 
distant lands. He arranged a system of beliefs, in seven 
graduated stages , 3 the last of which was complete atheism 
and libertinism. He tried to organise a community, over 
the resources of which he would have control. Externally, 
he pretended to preach on behalf of the Imam Muhammad b. 
Isma'il, and he affected Shiism and religious learning. 

He came originally from a place in Ahwaz called Quraj 
al-‘Abbas. He settled in 'Askar Mukram, whence he was 
driven to Sabat Abi Nuh. There he built two houses. He 
was, however, discovered to be an impostor, and was 
driven by the Shi'a and the Mu'tazila to Basra, where he 
took refuge with the descendants of ‘Aqll b. Abi Talib , 4 and 
preached the cause of Muhammad b. Isma'il. He was 
accompanied to Basra by an associate called Husain Ahwazi. 
In Basra he was sought by soldiers, and fled with Husain 
to Salamiya, where he remained in hiding till his death. 

1 Fihrist, 186. Itti'az, u ff. De Sacy, I, Intro., 438 ff Also in 
MaqrizI's Muqaffa Quatrem^re, 117, and Fagnan, 39. 

* The last two statements are in Fihrist but not in Itti'az 

3 The seven stages are m Itti'az, but not in Fihrist 

1 Thus Fihrist. Itti'az says "claimed to be a descendant of ‘Aqfl.” 

E 
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From Salamiya da is were sent to ‘Iraq, one of whom con- 
verted one Hamdan Qarmat- 1 'Abdallah, writing from 
Taliqan in 261/874, attached one of his sons to Qarmat as 
collaborator.* Shortly after ‘Abdallah died. The da'wa 
continued under the leadership of his descendants, and 
eventually one of them, called Sa'id, established himself 
as Mahdi in N. Africa and claimed to be a descendant of 
Muhammad b. Isma'il b. Ja'far. 

Such, briefly, is the story according to Ibn Rizam. 
The Fihrist, without stating its authority, adds the following 
detail.’ One of the chief supporters of ‘Abdallah b. Maimun 
was a Persian called Muhammad b. Husain Zaidan of 
Karkh. a secretary of Ahmad b. ‘Abd al-‘Aziz b. Abi Dulaf. 4 
Zaidan was a false philosopher, an astrologer, a Shu’ubi 
and a hater of Islam. By the stars he prophesied the fall 
of the Arabs and the return of empire to the Persians and 
their faith. It was his wish to be the instrument of this. 
Therefore he aided and encouraged the Qaddahi da’wa, 
and made ‘Abdallah b. Maimun his heir. 

The story of Zaidan (sometimes called Dindan) is taken 
up and elaborated by later writers, and, with the account 
of Ibn Rizam, forms the basis for almost all later Sunni 
discussion of the subject. 

It will be seen that there arc- several minor differences 
between the two versions of Fihrist and Itii'az, and one 
major contradiction, on the question of chronology. The 
Fihrist, although it makes Maimun a contemporary of 
Abu'l-Khattab (killed in 138/755), mentions his son ‘Abdallah 
as living in 261/874 — surely a highly improbable contin- 
gency. The Itti’az gives no chronological indication. The 
story of Zaidan would seem to confirm the later date, as, 
according to the Fihrist, he must have lived in the third 
century. Later Sunni writers differ as to whether the life 
and activities of ‘Abdallah b. Maimun should be put in the 
second or in the third century. Among European scholars, 

1 Fihrist places the conversion of Qarmat during the life of 'Abdallah. 
Ittia? puts it under his successor 

2 Thus Fihrist. Not in Itti'az. 

* P. 188 Cf. De Goeje, 15 

4 An Abbasid governor of Kurdistan Ruled 265-280/878—893. 
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De Sacy 1 and De Goeje* support the latter view, Casanova* 
and Massignon 4 the former. We shall see later that there 
is now no doubt that Casanova and Massignon are right. 

We may now examine some of the other Sunni sources. 
A very full account is given by the Amir ‘Abd al-'Aziz b. 
Sjhaddad, a N. African ruler of the seventh/twelfth century, 
in his history of N. Africa. I have not been able to consult 
the original text of this work, although manuscripts of it 
are known to exist in Egypt and Syria. It is, however, 
preserved in part in Nuwairi, 5 Maqrizi 8 and Abu’l-Mahasin. 7 
It is also quoted by Ibn al-Athir. 8 An English translation, 
with comparison of the different versions, will be found in 
Mamour’s Polemics.* 

The following is a brief summary. Maimun b. Daisan b. 
Sa'id Ghadban was an associate and collaborator of Abu’l- 
Khattab. He was author of a book called “The Balance, ’’ I0 
in support of Materialism. With them was a third called 
Abu Sa'id, a native of Ram Hormuz in Ahwaz. 11 These 
three taught extremist doctrines, and their sect prospered. 
When their real tenets became known, Abu’l-Khattab and 
many companions were executed. Meanwhile Maimun, 
with several disciples, went to Jerusalem. There they 
practised witchcraft, magic, alchemy, astrology and con- 
juring, and affected great piety. Maimun had a son called 
‘Abdallah al-Qaddah, whom he instructed in his doctrines 
and trained as his successor. He advised him to affect 
Shi'ism. 

During the reign of the ‘Abbasid Caliph Ma’mun 
(198-218/813-833) ‘Abdallah b. Maimun, with several 
others, organised Shi'i revolts in Karkh and Isfahan. Among 
his followers was Muhammad b. Husain Dindan, a wealthy 
Persian who aided him. On the death of Dindan he went 

I Expose, I, Intro , 07 anti 165. 2 Memoxre, 13 ft 

* Une Date Astrononnque , J A . 1915 4 Art. Karmatians, El. 

6 Leiden MS. De Sacy, Expost, I, Intro , 440 

* Muqaffa t^uatremere, J A Aug , 1836, p 131-142 Fagnan, 77®. 

7 Nujum, II, 44O • VIII, 21 • P. 45 

10 Kitab al-Mxzan. Thus Athir and Xujum Maqrizi reads “ Maidan ” — 
hippodrome. 

II Abu Sa'id is not mentioned in this connection by Nuwairi or Abu‘ 1 - 
Mahasin. 
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to Ba§ra, where he organised the da'wa. On his death he 
was succeeded by his descendants, from whom sprang the 
Fatimid caliphs. 

This version, which is followed by Ibn al-Athir, makes 
Maimun a contemporary of Abu'l-Khattab. and thus places 
him well in the second century. It adds one or two details 
to the biography of Maimun. 

Baghdadi 1 mentions ‘Abdallah b. Maimun b. Daisan 
al-Qaddah as a freedman of Ja'far and a native of Ahwaz. 
Among his disciples was Dindan, whom he met in prison in 
‘Iraq. There ‘Abdallah and Dindan jointly formulated the 
Batini faith which they propagated after their release. 
‘Abdallah went to N. Africa, where he claimed to be a 
descendant of ‘Aqll b. Abi Talib, and later of Muhammad b. 
Isma'il. Sa'id, the first Fatimid caliph, was a descendant 
of his. 

'Abd al-Jabbar 3 mentions ‘Abdallah b. Maimun b. 
Daisan b. Sa'id Ghadban as having been, with Dindan, the 
founder of the Carmathians and the originator of their 
doctrines. He says that this knowledge was revealed by 
the Carmathians during the period of rule of the mysterious 
Zakariya in Bahrain , 3 when all their secrets were published 
by them. 

Abu’l-Ma'ali 4 relates that the Batini sect was founded 
by three infidels, one of them called Ibn Maimun Qaddah, 
who together elaborated a set of doctrines and organised a 
da'wa. They set up a son of Ibn Maimun as Imam, and 
faked an ‘Alid ancestry for him. 

Jawbari 6 describes ‘Abdallah as Ibn Maimun b. Muslim b. 
‘Uqail (or ‘ Aqil) , apparently a confusion due to ‘Abdallah’s 
alleged ‘Aqllid claims. He appeared, says Jawbari, during 
the reign of Ma’mun, and was imprisoned by him. He 
died in prison. He claimed to be a prophet, and supported 
his claims by conjuring tricks. He came from the Sawad 
of Kufa. 

1 P. 16, Tr. 35, p. 266, Tr. 108, p 277, Tr. 131. See also Mukhtasar. 170, 
It is not clear whether we are to read ‘Abdallah b. Maimun or just Maimun. 

2 Fol. 1 47V. a V De Goeje, 129 ff. 

* Ed Eghbal, p. 36. Masse, 57. Schefer, 158. * P. 11. 
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Ibn Jawzi 1 mentions a leader elected by the Batinis, 
called ‘Abdallah b. ‘Amr or Ibn Daisan al-Qaddah al- 
Ahwazi, a conjurer and a liar. He organised the da'wa in 
all parts of the caliphate, affected piety, and claimed to be 
a descendant of Muhammad b. Isma'il. 

Sam'ani 2 says that ‘Abdallah was with Muhammad b. 
Isma'il and served both him and his father. On the death 
of Isma'il he claimed to be his son. He was really the son 
of Maimun al-Qaddah. 

The Siyasat-N ame 3 speaks of ‘Abdallah b. Maimun 
al-Qaddah, a native of Ahwaz, who won over Mubarak, a 
freedman of Muhammad b. Isma'il , 1 and with him founded 
the sect and organised the da'wa. ‘Abdallah preached in 
Quhistan of ‘Iraq, and practised magic and witchcraft. 
After appointing one Khalaf as his lieutenant, 'Abdallah 
found himself to be in danger, and fled to Basra, accom- 
panied by his son Ahmad. There he carried on secret 
propaganda until his death. Ahmad then left Basra, and, 
after visiting N. Africa, settled in Salamiya. 

Abu’l-'Ala al-Ma'arri , 5 the poet, in a curious passage, 
describes ‘Abdallah b. Maimun al-Qaddah as a Bahili, and 
as one of the most honoured disciples of Ja'far as-Sadiq. 
Later he apostasizcd. Despite this the Shi'a respect him 
as a traditionist, and quote many traditions on his authority 
previous to his apostasy. Abu’l-'Ala then quotes some 
verses attributed to 'Abdallah, proclaiming his rejection 
of Ja'far. 

DhahabI 6 mentions ‘Abdallah b. Maimun al-Qaddah 
al-Makki (!) as a traditionist, and a freedman of Ja'far. 
He quotes various opinions as to the reliability of ‘Abdallah 
as a relator of traditions, and mentions the names of several 
people who narrated traditions on his authority. 

Shihab ad-Din ibn al-'Umari , 7 in his manual for secre- 
taries, gives an Isma'ili formula of oath, according to which 
the Isma'ilis say: “(If what I say is untrue), then I have 
denied the transfer of the Imamate from Ja'far to Isma'il, 

1 Somogyi, RSO, p 256 and 264 3 Ansdb, 443. 

3 183, Tr 269 4 V. supra . Chapter I. 

6 Ghufran. 156 Nicholson, J K.A S , 1902, p. 353. 

# F tidal, II, 81. 7 Ta'rtf, 157-8. 
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master of the rightly-guided, illustrious da'wa. I have 
reviled al-Qaddah, and vilified the first dd'i. . , 

Rashid ad-DIn and Juvaini both add a few details to the 
material derived from the above-mentioned authorities. 
Rashid ad-Din, 1 after naming Abu’l-Khattab as founder of 
the Batiniya, mentions Maimun Qaddah and his son 
‘Abdallah as being among the dais — “both of them were 
accounted amongst the learned and the aristocracy of the 
sect.” In 295/907-8, ‘Abdallah, making an outward show 
of piety and asceticism, but secretly professing the extremist 
tenets of the sect, settled at ‘Askar Mukram, at a place 
called Sabat Abi Nuh. There he prospered, but on being 
discovered fled to Basra, where he settled in the quarter 
of the Banu 'Uqail (or ‘Aqil). Thence he went to Persian 
Quhistan and Ahwaz, where he earned on his propaganda 
and sent da‘Is to various places. On the death of his father 
Maimun, ‘Abdallah went to Syria and settled in Salamiya, 
where he remained until his death. He was succeeded by 
his son Ahmad. We have already noticed the passage in 
Rashid ad-Din according to which Ja'far as-Sadiq sent 
Maimun al-Qaddah with his grandson Muhammad b. Isma'il, 
and the latter became the adoptive father of ‘Abdallah b. 
Maimun. The account of Juvaini 2 tallies almost exactly 
with that of Rashid ad-Din. 

Further references, along these lines, are to be found 
in Ibn Khallikan. 3 Jamal ad-Din of Aleppo, 4 Maqrizi, 5 
SuyutI, 6 and others. They add, however, nothing to our 
knowledge. 

It remains for us to note the famous manifesto of 
Baghdad, published in that city in 402/1011, by a group of 
prominent ‘Alids, jurists and others, denouncing the false- 
hood of Fatimid genealogical claims, and describing as their 
ancestor one “Daisan b. Sa'Id, from whom the sect of 
Daisanis received their name." The manifesto makes no 
mention of Maimun or his son ‘Abdallah. The text is 

1 Levi, J R.A.S , 1930, pp. 512, 517, 519, 522 Blochet, 67-69. 

* Johan Kuska, III, 152, and Blochet, 67-69, 889 
■I, 342, Slane, II, 77, 4 Wustenfeld, 3-4 

b Khitat. I, 348. * Tarihk al-Khulafd. 3. 
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preserved by Abu'l-Fida, 1 Maqrizl,* Abu’l-Mahasin,® and 
Juvaini, 1 with slight variations. 

Such, then, is the traditional story of Maimun and 
'Abdallah al-Qaddah, as it is to be found in the Sunni sources. 
It will be seen that the story is substantially that of Ibn 
Rizam, with certain additions and variations. The few 
divergences can be rejected out of hand, as being due to 
obvious confusions, and as having the overwhelming weight 
of evidence against them. It would thus seem fairly certain 
that the family originally came from Ahwaz, and that 
‘Askar Mukram, Sabat Abl Nuh, Basra and Salamiya were 
successively the headquarters from which Maimun and his 
son conducted the da'wa. Most sources agree in describing 
Salamiya as the last resting-place of 'Abdallah. 

Certain contradictions should be noticed, however. 
Ba gh dadi and Jawbari, unlike the others, both observe that 
‘Abdallah was at one period imprisoned in 'Iraq, and the 
latter, indeed, makes him die in prison. While it is possible 
that at one stage in his career ‘Abdallah may have been 
imprisoned, we may confidently reject the latter statement 
in view of the mass of evidence to the contrary. Similarly 
the Siydsat Name’s testimony to the death of ‘Abdallah in 
Ba$ra may be discounted. 

It is possible that, as Ibn Shaddad says, Maimun may 
have resided for a while in Jerusalem. We may, however, 
reject Baghdadi's mention of a voyage by ‘Abdallah to 
N. Africa. This seems intrinsically unlikely, and is con- 
tradicted by all other sources, which speak of only two 
expeditions to N. Africa — that of Abu Sufyan and al- 
Halwanl 6 in 145/763, and that of Abu ‘Abdallah ash-Shi'i. 
The error is easily explained as a projection into the past of 
later events. 

Some difference also exists on the question of the 
‘Aqilid connections of 'Abdallah. According to the Fihrist 
version of Ibn Rizam and Rashid ad-Din, ‘Abdallah took 
refuge with the Banu ‘Uqaii or ‘Aqil. According to the 

1 III, 14-17. 2 ltti'dz, 22 3 11 , part 2, 112-3 

4 III, 174. Translation m De Sacy, 1 , Intro , 253 

4 1 ttV df, 31. Iftitdh, 23. Blochet, 6y De Sacy, I, Intro, 450 
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Itti'a? version of Ibn Rizam, Ibn al-Athir, Bagdad! and 
Nuwairi , 1 he claimed to be a descendant of ‘Aqll b. Abi 
Talib, brother of the Caliph ‘Ali.* Jawbari simply refers 
to him as a descendant of one 'Uqail or ‘Aqll — not ‘Aqll b. 
Abi Talib, however. 

According to Akhu Muhsin, preserved in Nuwairi,* 
‘Abdallah took refuge in Basra with the Arab tribe of 
Bahila, among the clients of ‘Aqil b. Abi Talib, where he 
pretended to be a descendant of ‘Aqil. Abu’l-'Ala al-Ma'arri 
also describes ‘Abdallah as a Bahili. 

The evidence here is in conflict, and it is difficult to 
reach a decision. Some confusion has obviously crept in. 
In view, however, of the absence of any mention of ‘Aqil in 
the Druze and Isma'ili references to Maimun available to us, 
we may conclude, pending the appearance of further 
evidence, that claims to Aqilid descent were probably not 
made. 

A rather more serious contradiction exists between the 
mention of ‘Abdallah by Dhahabi and Abu’l-'Ala as a 
respected Shi'ite traditionist, and the statements of our 
other authorities to the effect that he and his family were 
notorious heretics, Bardesanians, dualists, etc., and that his 
father Maimun was the author of a book in support of 
materialism. We shall see later that the testimony of 
Abu’l-‘Ala and Dhahabi is amply borne out by Shi'a sources. 

Last, and perhaps most important, there is the conflict 
of chronologies. While some of our sources speak of 
Maimun and his son as contemporaries of Ja’far, Isma'il 
and Abu’l-Khattab, others mention ‘Abdallah as living in 
the latter part of the third century. Some, like the Fihrist 
and Rashid ad-Din, with a woeful disregard of probability, 
do both. 

We have already referred to the arguments of De Goeje, 
Casanova and others. We shall see from an examination of 
the Shi‘i and Isma'ili sources that there can no longer be 
any doubt as to the correctness of the first thesis — namely, 

‘De Sacy, I, Intro., 197. 

* For an account of ‘Aqll and his descendants see Ibn Qutaiba. 
Ma'artf, Cairo, 1935, p 88. 

* De Sacy, I, Intro., 445 
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that 'Abdallah and his father lived in the second century. 
Any reference to actions in the late third century must be, 
as Muhammad Khan Qazvini observes, in fact applied to the 
later descendants of Maimun Qaddah. 

Twelver Shi'i Sources. 

The importance of the Twelver Shi'a literature as a 
source of Isma'Ili history and particularly of the biography 
of ‘Abdallah b. Maimun was first pointed out by Massignon, 1 
and it was partially utilised by Casanova. 2 The first 
fairly complete survey of the material is to be found in the 
notes to the third volume of Juvaini of Muhammad Khan 
Qazvini. 3 

References to ‘Abdallah b. Maimun al-Qaddah, as a tradi- 
tionist, are to be found in almost all the biographical and 
bibliographical compendia of the Twelver Shi'a. They are 
unanimous in making him a contemporary and companion 
of Ja'far as-Sadiq. The following are a few of the earliest of 
such references. 

Kashshi 4 (fourth/tenth century) quotes a tradition on 
the authority of ‘Abdallah b. Maimun al-Qaddah al-Makki, 5 
according to which Muhammad al-Baqir said: “0 Ibn 
Maimun, how many are you in Mecca?” ‘Abdallah answered: 
“We are four.” Muhammad said: “You are a light in the 
darkness of the world.” This tradition is reproduced by 
Astarabiidi 6 and Hilli, 7 the latter with the remark that it is 
not to be trusted, as it is a tradition related by someone in 
his own favour. 

Najashi 8 (372-450/982-1058) mentions ‘Abdallah b. 
Maimun b. al-Aswad al-Qaddah, a mawla of Makhzum, 
who was an optician. His father was a rawl of Baqir 
and Ja'far as-Sadiq and he himself a rawl of Ja'far 

1 Art Karmatians HI , Esqutsse, etc 

2 Une Date Astronomique, J A , 1015 5 III, 313 s. 

4 160 and 2 4 7. Juvaini, 313 Another tradition in Ka shsh i accuses 
'Abdallah of “ Tazayyud," a word the meaning of winch is not clear The 
tradition is impugned by Hilli 

6 Cf. Oh ahabI, supra, who also refers to him as Makki 

• Mtnhaj, 212. 1 152 Juvaini, 316 

8 148 Juvaini, 315 Najashl’s notes are quoted and confirmed by 
Hilli [A ldm, 53, Juv , 312) and AstarabadI (Mmhaj, 212). 
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a?-Sadiq. He was a reliable authority, and wrote several 
books, two bf which NajashI refers to by name, namely, the 
Mab'ath an-Nabi and the Kitab Sifat al- Janna wan-Nar. 1 

Tusi® (d. 460/1067) also mentions ‘Abdallah as author 
and traditionist, and gives a list of persons who related 
traditions on his authority. 

Hill! 8 (648-726/1250-1325) mentions him as a rawi of 
Ja'far, and observes that his father Mairnun was a rawi of 
Muhammad al-Baqir. He cites one Ja'far b. Muhammad b. 
‘Abdallah as having been a rawi of ‘Abdallah b. Mairnun. 

Ibn Shahrashub 4 (d. 588/1192) also refers to him as a 
companion of Ja'far and an author. He describes him as 
" al-Makki " — the Meccan. 

Among the many Shi'i divines who quote traditions on 
the authority of ‘Abdallah b. Mairnun al-Qaddah we may 
mention Muhammad b. Ya'qub Kulini (d. 329/940). 6 

From all this it is clear that many of the assertions of the 
Sunni sources are false. The following facts emerge as 
indisputable. 

(1) Mairnun and his son were contemporaries of Ja'far, 
i.e. they lived in the second, not the third, century. 

(2) They were, at least during the beginning of their 
lives, known and respected Shi'i traditionists, and not 
Bardesanians, dualists, or anything of the kind. 

The Shi'i sources also seem to be in agreement in making 
Mairnun or his son a MakkI — a native or inhabitant of 
Mecca. This would seem to contradict the consensus of 
Sunni sources which describe them as being Ahwazi origin. 
Owing, however, to the looseness with which local designa- 
tions arc used in Arabic, the two versions are not necessarily 
contradictory. 

It has been suggested* that the ‘Abdallah b. Mairnun 
al-Qaddah mentioned in the Twelver works was throughout 
his life a devoted Twelver Shi'i, who had no connection with 
the Isma'ilis. If there was an Isma'ili of that name, he 
was an entirely different person, but more probably, the 

1 Cf Ivanow, Guide , p. 29. 2 197. Juv, 316. 

a Juv. 316. Tusi, 197 4 65. 

1 Juv 3 r 9- For other Shff references see Juv, 341. 

•Muhammad KhAn Qazvlnl in Juv. 310ft. 
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Isma'ili Qaddah was a fiction, invented either by the 
Isma'ills themselves or by their detractors. The suggested 
motive is a desire on the part of the Isma'ilis to lend a 
certain air of respectability to their movement by associating 
with it the name of a known and esteemed companion of 
the Imams. 

In view, however, of the overwhelming confirmation 
from Isma'ili sources of the activities of Maimun al-Qaddah 
as an Isma'ili, this view is no longer tenable. And, in fact, 
the mention of 'Abdallah b. Maimun as a Twelver traditionist 
is in no way incompatible with his subsequent going over to 
the Isma'ills. As Abu’l-‘Ala tells, he is quoted by the Shi 'a 
as an authority only on traditions related by him previous 
to his "apostasy.” Even the notorious heretic Abu’l- 
Khattab is admitted on these terms. [V. supra. Chapter I.) 

We may conclude our survey of Shi'i sources with a brief 
reference to the account of 'Abdallah b. Maimun given by 
the unknown Twelver Shi'i author of the T absirat al- 
‘Awamml According to him, ‘Abdallah was an associate 
of both Ja'far as-Sadiq and Isma'il. On the death of Ja'far, 
'Abdallah abducted his grandson Muhammad b. Isma'il 
and went with him to Egypt. Muhammad died there, 
leaving a pregnant concubine. ‘Abdallah killed her, and 
substituted a pregnant concubine of his own. She bore a 
son, whom 'Abdallah brought up in his own doctrines, and 
passed as the son of Muhammad b. Isma'il, and therefore 
the Imam. 

This story may be discounted as another hostile misin- 
terpretation of the true relations between the Qaddahids and 
their wards. It is interesting, however, as containing a 
Shi'i description of ‘Abdallah b. Maimun al-Qaddah, the 
Isma'ili. 

Isma'ili References. 

Until a larger amount of Isma'ili literature becomes 
available, it is impossible to attempt any detailed dis- 
cussion of the Isma'ili sources for the life of Maimun 
Qaddah and his son — particularly in view of the fact that 

1 P. 186. Schefer, Christomaihie, I, 181 
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their story would seem to belong to the esoteric tradition, 
and is almost completely excluded from Isma'ili historical 
works of a general character. 

We have already noticed the highly significant references 
to Maimun al-Qaddah as guardian and Mustawda' of Muham- 
mad b. Isma'il contained in the Druze scriptures and in the 
Isma'ili work Ghavat al-Mawdlid. It remains only to add 
a few details from other sources. 

According to the Druze writings, Muhammad b. Isma'il 
was the seventh Ndtiq (speaking prophet) and Maimun 
Qaddah, also called T a’ will, his Asds. 1 ‘Abdallah is men- 
tioned as a son of Maimun. Maimun al-Qaddah was the 
ancestor of Sa'id-Mahdi. 

The Dust-ur al-M u najjrm in, 2 an early Isma'ili work, 
mentions Maimun as a companion of Baqir, and ‘Abdallah 
as a companion of Ja'far as-Sadiq. 

The Kaldm i Pir and the Haft Bab Abu Ishaq 3 both 
mention 'Abdallah b. Maimun Qaddah as a Hujja during the 
first period of Satr (concealment), i.e. the period after the 
death of Ja'far. 

The Zahr al-Ma'ani 4 describes ‘Abdallah as a descendant 
of Salman Farisi — presumably in a spiritual sense. 

Finally, al-Falak ad-Dawwar , 6 a modern Isma'ili work, 
gives a brief account of 'Abdallah which is obviously based 
on Sunni sources. 

We may now briefly recapitulate the story of Maimun 
al-Qaddah and his son ‘Abdallah as it emerges from our 
various sources. 

Maimun and his son were known and respected Shi'is, of 
the entourage of Ja'far as-Sadiq. At some time Maimun 
came to be associated with the extremist wing of the Shi'a, 
led by Abu’l-Khattab and Isma'il b. Ja'far, and himself 
played an important part in the elaboration of the doctrines 
of the sect and the organisation of its propaganda. After 
the death of Abu’l-Khattab. Maimun took charge, and became 
the guardian and tutor of Muhammad b. Isma'il, who was 
brought up in the Batini faith. Maimun’s own son, 

1 De Sacy, X, 84-5. * De Goeje, 206. • Kaldm i Pir, 68. 

4 Ivanow, Guide , p. 63. Kaldm, Tr 63, Note. 4 P. 137-8. 
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‘Abdallah, was similarly educated, and succeeded him in 
the role of chief da'i of the Imam. The death of ‘Abdallah 
may be placed at the beginning of the third century a.h. 
For the details of their activities and movements, we must 
continue to rely, pending the appearance of more material, 
on the version of I bn Rizam. 

The Jewish Legend. 

Before leaving this subject, there is one other aspect 
which may conveniently be considered here. It is the 
attempt by several Sunni historians to attribute a Jewish 
origin to the Fatimid dynasty. ‘‘The Jewish Legend,” as 
Lacy O’Leary calls it, 1 appears in four forms. 

(1) The earliest mention of this theory occurs in the 
tract of Muhammad b. Malik, 2 and is copied thence, in an 
abbreviated form, by al-Janadl. 3 

According to Muhammad b. Malik, ‘Abdallah b. Maimun 
was a Jew, of the family of Shala'la', of Salamiya. He was 
a rabbi, and was learned in philosophy and religion. He 
feigned Shfism in order to disrupt Islam from within, and 
formulated a set of doctrines really based on unbelief. 
He was a goldsmith, and served Isma'il b. Ja'far in that 
capacity. Finally, he was the true ancestor of the Fatimid 
caliphs, who were thus of Jewish descent. 

(2) The second version is to be found in numerous works, 
and runs briefly as follows. When Husain, one of the 
descendants of Qaddah, was staying in Salamiya, he 
married the widow of a Jewish smith, and adopted her son 
by her first (Jewish) husband. The boy, Sa'id, inherited 
the claims of Husain to the Imamate, and later became the 
first ‘‘Fatimid” Caliph. This story is given by Ibn Shaddad, 4 
and is also referred to the Qadi ‘Abd al-Jabbar al-Basri. 5 

(3) The grandfather of Sa'id was the son of a slave-girl 
of Ja'far a§-Sadiq by a Jewish lover.* 

1 Fdpmid Caliphate, 33-4 See also Becker, Bettrdge, I, 5-8 

2 P. 17 ff 3 Kay, 140, Tr, 192 

4 Maqrlzl. Quatrcm^re, 115. (Pagnan, 56.) De Sacy, I, Intro., 452. 
Athir, VIII, 27—8 Abu'l-Fida, II, 309 If . 

h Nujum, II, 44 and 86 SuyutI, Ta'rikh. 3. 

4 Baydn-Mughrib, 1, 158. 
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(4) Sa'id was killed in prison in Sijilmasa. In order 
not to destroy all his own work, the missionary Abii 
‘Abdallah concealed this fact, and produced in his place a 
Jewish slave, whom he proclaimed as Caliph. 1 

Goldziher* has already pointed out a general tendency 
of Muslim genealogists to attribute a Jewish ancestry to those 
whom for some reason they disliked. In the present case, the 
variety of forms the accusation takes makes it quite clear 
that the suggestion has no real historical ground, but is 
purely an attempt to discredit the dynasty. The details 
were unimportant. The essential thing was to show that 
the Fatimids were Jewish. 

This attitude is easier to understand in view of the 
unusual position of prominence attained by the Jews under 
the Fatimid Caliphate. Already in N. Africa a group of 
Jews gathered around Mu'izz, supporting him in his claims 
and activities. 3 The work of Jews like Ya'qub b. Killis, 
the vizier of Mu'izz and 'Aziz, the brothers Ibn Sahl of 
Tustar, Sadaqa Fallahl and others during the long reign 
of Mustansir is well-known. The wave of anti-Jewish 
feeling generated by these persons expressed itself in a 
number of ways, 4 and it is no accident that Ibn Malik, the 
first to attribute a Jewish ancestry to the Fatimids, lived 
during the reign of Mustansir, when Jewish influence was 
at its height. To quote Ibn Malik’s own words: “The 
proof that they are of Jewish descent is their employment 
of Jews in the vizieratc and in governorships, and their 
delegation of the administration of affairs to Jews. They 
continue to place Jews in authority over the lives and 
property of the Muslims. This is well-known concerning 
them and all bear witness to it.’’ 5 

Concerning the persons and activities of the various 
dd'ls attached to the Isma'ili mission, very little is known. 
The names of ‘Abdan, 6 Hamdan Qarmat and Ahmad 

1 Maqnzi. Quatremere, 108 Cf Ibn Khailikan, I, 342, Tr II, 77, 
where the same story is told, but the slave is not referred to as Jewish. 

* Muh Studien, I, 204 8 Fischel, Jews, 51. 

* Ibid., 88 s P. ifj 

* An IsmS'IlI fnend of mine claims to have in his possession several 
works by 'Abdan. On Abdan in the Isma'ili tradition see Ivanow, 
Guide, p 31. 
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al-Kayyal at once come to mind. Very little, however, has 
appeared by way of new material, and there is nothing of 
importance to add to the studies of De Goeje and Massignon 
concerning these. There is one, however, among the 
da'is regarding whom much uncertainty exists, and in view 
of the important role assigned to him by many Sunni 
sources, it may not be out of place to consider him briefly 
here. 


Dindan 

In dealing with ‘Abdallah b. Maimun we have already 
noticed some of the chief Sunni notices on Dindan. Their 
account of him is briefly as follows. 1 

Muhammad b. Husain, surnamed Dindan, 2 was a 
wealthy person living in the neighbourhood of Kara] 3 and 
Isfahan. He was a secretary of Ahmad b. 'Abd al-‘Aziz b. 
Abi Dulaf (d. 280/893). 1 He was a Persian, a Shu'ilbi. and a 
hater of the Arabs. ‘Abdallah b. Maimun heard of him, and 
won him over to his movement, which assumed a strongly 
anti-Arab character. Dindan, thoroughly approving of 
‘Abdallah’s aims and methods, gave him two million dinars, 
which were spent in the furtherance of the da'wa. Dindan 
made ‘Abdallah his heir. According to Baghdadi, Dindan 
and ‘Abdallah met in prison in ‘Iraq, and there together 
formulated the Batini faith, which they promulgated on 
their release. Dindan worked in the district of Al-Jabal, 
where he converted many of the Kurds. 

Several sources give also the name of Dindan’s grand- 
father, with considerable variations. The names given are 
Jihan-Bakhtar (Maqrizi), Hayyan-Najjar (Nuwairi — De 
Sacy, with the note “la maniere de lire ces deux demiers 
mots est fort incertaine’’), Jahar-Bakhtan (‘Abd al-Jabbar). 
It would not perhaps be too hazardous a suggestion to 
regard these names as corruptions of an unfamiliar Persian 
name by Arabic authors, and to take as original Chahar 

1 Fthnst, 188. Athir. VIII Maqrizi, OuatremtVe, 132 De Sacy, I, 
Intro , 442. Baghdadi. 260, Tr 108 Mukhtasar. 170 Abu'l-Ma'ali, 
Ed. Eghbal, 36 (Masse, 57; Schefer, 158) 'Abd al-Jabbar, F, 147V, 

1 Sometimes Zaidan, Dhaidhan. Bandar. 

3 Some texts read Karjch 4 Fihnst only. 
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Lakfatan, mentioned by Abu’l-Ma'all as one who, with 
Dindan and 'Abdallah b. Maimun, founded the Baffin sect. 
According to Abu’l-Ma'ali, Chahar Lakhtan was the wealthy 
man who financed the sect. 

These statements, it will be seen, entail a certain con- 
tradiction. If Dindan was secretary to Ahmad b. 'Abd 
al-‘Aziz (d. 280/893), he could not have been an associate 
of 'Abdallah b. Maimun. The version of Abu’l-Ma'ali, 
which makes Dindan and Chahar Lakhtan contemporary, 
adds to the confusion. 

Fortunately, we have at our disposal a number of 
references to Dindan in Twelver Shi'i sources, which clear 
up some of these difficulties. According to the Shfi works, 1 
Dindan, or, to give him his full name, Abu Ja'far Ahmad b. 
Husain b. Sa'id b. Hammad b. Sa'Id b. Mihran, was a 
mawla of * Ali b. Husain, and an Ahwazi. He related 
traditions on the authority of his father's masters. He 
was regarded as a ghdlt, an extremist heretic, and his 
authority as a traditionist was impugned. He wrote 
several books, among them K. al-Ihtijaj, K. al-Anbiyd, 
K. al-Mathalib, and K. al-Mukhtasar fi-d-dawat. He died 
and was buried in Qumm. His father Husain was a reliable 
authority who related traditions of ‘All Rida (d. 202/817), 
Muhammad Jawad (d. 220/835) and ‘All Hadi (d. 254/868). 
He was originally from Kufa, settled for a while in Ahwaz, 
where Ahmad was bom, and finally moved to Qumm, 
where he died. He was the author of thirty books on 
religious subjects. 2 

In view of this Twelver Shi'i testimony, the more extra- 
vagant Sunni statements concerning Dindan must be dis- 
carded, as also the attempt to make him a contemporary 
of 'Abdallah b. Maimun. He was thus, as Massignon* 
observes, a follower, not an associate of 'Abdallah, and died 
about the middle of the third century. 

It is curious that no mention of his name or of any of 
his books should have been preserved by the Isma'Uis. 


1 JusI, 26 and 104. Shahrashflb. 10 and 35 Mtnhaj, 34 and 113. 
Dhari'a . 281. 

* List in Tusi, 104-5. * Esqutsse, 3. 
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Two other points may be noticed briefly. Nuwairi 
refers to Zikrawaih as DindanI — implying descent from 
Dindan. Further, most of our sources, both Sunni and 
Isma'ili, include among the ancestors of the famous 
Yemenite da'i Ibn Hawshab one Zadan or Dadan, who is 
identified by De Sacy with Dindan. 

The Hidden Imams 

We may now turn to consider the hidden Imams them- 
selves. What little is known of Isma'Il has already been 
discussed in the previous chapter. Some of the material 
concerning Muhammad b. Isma'Il has been dealt with in 
the earlier pages of this chapter. Very little can be added 
to it from other sources. 

Rashid ad-DIn 1 tells us that on the death of Isma'Il, 
“Muhammad left for ‘Iraq and alighted at Rayy. Thence 
he went to Dcmavand, to the village of (?) Samala. Muham- 
madabad at Rayy is called after him. He had several sons 
in concealment. They established themselves in Khurasan 
and the frontier region of Qandahar, in Sind-territory, 
whence their propagandists attacked the cities and per- 
suaded men to their cause. . . 

The Dustur al-Munajjimin 2 partly corroborates this, 
mentioning that Muhammad found a refuge in India, and 
naming his sons. 

We have already noticed the guardianship of Maimun 
and the adoption by Muhammad of ‘Abdallah b. Maimun, 
as related by the Ghavat al-Mawdlid. 

The line of Imams between Muhammad b. Isma'Il and 
Sa'Id Mahdl has long been one of the knottiest problems of 
Islamic history'. Innumerable versions have been given by 
different Sunni writers, and even the Isma'Ilis and those 
outside the Isma'ili camp who accept the legitimacy of the 
Fatimids do not seem to agree among themselves. The 
question has been carefully discussed by several of the 
classical historians and by De Goeje and Blochet among 
the moderns, and it is not my purpose here to enter into a 
detailed examination of the various genealogies offered. 

1 Levi, 516 and 522. 1 De Goeje, 203 

F 
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It does seem, however, that the key to the problem may be 
found in the doctrines of spiritual fatherhood and trustee 
Imamate, which were considered at the beginning of this 
chapter. 

In the light of these doctrines, and the lists illustrated 
by them, it is possible to discern not one but two lines of 
hidden Imams — one ‘Alid, Mustaqarr, by physical as well 
as spiritual filiation, one Qaddahid, Mustawda' , by spiritual 
filiation only. It is submitted that the confusion that has 
arisen in both pro- and anti-Fatimid works is due to the 
intermingling of these two. 

From the Druze books and the Ghavat. we can construct 
the following two lines. 

(1) ‘Alid, Mustaqarr. 

Muhammad b. Isma'il 

I 

Ahmad 

I 

Husain 

' I 

‘AH (Mu'ill) 

Muhammad (Al-Qa’im) 1 

(2) Qaddahid, Mustawda' . 

Maimun 

I 

‘Abdallah 

I 

Muhammad 

I 

Husain 

‘ I 

Ahmad 

I 

Sa’id* 

With these two lists it is possible to understand the list 

1 Ghavat. * De Sacy, I, 85. 
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of seven "skies” contained in the Druze epistle Taqsim 
al-'Ulum, 1 which are as follows: 

(1) Isma'Il 

(2) Muhammad 

(3) Ahmad 

(4) ‘Abdallah 

(5) Muhammad 

(6) Husain 

(7) Ahmad (father of Sa'id) 

All except the first three are described as being "of the 
race of Maimun al-Qaddah, and are thus Imams Mustawda' .* 
The first three are ‘Alid Mustaqarr. They are thus the 
ancestors, through ‘All al-Mu'ill, of the Fatimid caliphs. 
The fact that the two lines were spiritually related caused 
later writers to confuse and mix them, and thus gave rise 
to the infinite variety of genealogies. The truth was 
apparently known to the author of the Dustur al-Munaj- 
jimin* who speaks of only three hidden Imams, after 
Muhammad b. Isma'Il, namely, Radi, Wafi and TaqI. 
These three words are not names but honorific titles, and 
are associated by Isma'Il! tradition with the Ahmad, Husain 
and ‘All ol our list. 


The Da'wa 

The progress of the da'wa and the military exploits of 
its adherents in the different lands of the Caliphate are 
fairly well known to us, and have with the exception of that 
in Yemen and N. Africa been fully discussed by De Goeje 
and others. It remains merely to add one or two brief 
remarks with reference to the connections between the 
various regional movements and the central organisation. 

(1) The Syro-M esopotamian Movement. 

It would seem to be fairly certain that the Syro- 
Mesopotamian movement of 289-294/901-906, and the 

1 MS. 1415, fol 117!? De Sacy, II, 578 

2 *'Les anefctres dc Sa'id sont uo mint's les Khali fes en qui reposait le 
depSt." De Sacy misunderstood the meaning of this statement. 

3 De Goeje, 203-4. 
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years of preparation that preceded it, were part of the 
main Isma'ili da'wa, under the aegis and in the interests 
of the hidden Imams. Tabari, 1 although not realising the 
implications of his statement, remarks that Zikrawaih and 
his sons claimed to be descendants of Muhammad b. 
Ismail, and advanced themselves as Mahdls and Imams. 
He quotes Yahya b. Zikrawaih 2 as claiming to have followers 
in N. Africa — a claim which can only refer to the Fatimid 
da'wa in that country. Thabit. in an interesting passage, 8 
gives the Khutba read in Hims during its occupation by 
Yahya ash-Shaikh in 290. It is here reproduced in full. 
"0 God, guide us with the Caliph, the heir, the awaited one, 
the Mahdl, the Master of the Time, the Commander of the 
Faithful, the Mahdl. O God, fill the earth with justice and 
equity and destroy his enemies. O God, destroy his 
enemies.” 4 

The Isma'ili character of this text is unmistakeable. 

In view of the fact that the hidden Imams were known 
to be resident in Salamiya during this period, it is extremely 
improbable that any such movement should have taken 
place without their connivance. We may thus accept the 
statement of Ibn Rizam and those who follow lum, that the 
dais were first sent to 'Iraq and Syria by the Qaddahids. 
Zikrawaih and his sons were either, themselves Qaddahids, 
or, more probably, were persons authorised by the Imams 
to pass themselves as Imams in order to test the ground 
and remove the preliminary difficulties. 8 

(2) The Yemenite and Maghrabi Movement. 

The history of the da'wa in Yemen and N. Africa is yet 
to be written. Owing to its auspicious outcome, and to the 
long survival of the Isma'ili sect in Yemen, it is provided 
with a far fuller documentation than any other, and a 
wealth of sources, Sunni, ZaidI and Isma'ili, awaits its 

1 2218 Confirmed by Thabit 

2 Tabari, 2218 He also mentions (2219 and 2257) that the Syrian 
Carmathians called themselves Fatimls 

* P. 14. 4 Text in Appendix III. 

6 Cf. the example of the da'l TirmidhI. Hamdani in Dcr Islam, XX, 
292-3 (above, p. 50). 
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historian. For the present we may confine ourselves to 
the observation that the da'wa in Yemen was, from 
beginning to end, in close contact with the Imams them- 
selves, and did not at any stage diverge from the main 
Isma'ili sect. The despatch of the two Da'is, ‘All b. Fadl 
and Ibn Hawshab, by the Imam himself, is fully described 
in the Isma'ili sources, and a wealth of details and legends 
illustrate their historic interview with the Imam and their 
subsequent activities in the land to which they were sent. 1 
To this, and to the mission that went from Yemen to 
N. Africa, I hope to return on some later occasion. 

The da'wa in Bahrain requires a separate chapter. 

'The chief Isma'ili source is the Ifhtah ad-Da'wa of QadI Nu'man 
(Ivanow, Guide, p, 40), of which I am preparing an edition 
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Chapter III 

THE CARMATHIANS OF BAHRAIN 
The Carmathians of Bahrain seem, according to the accounts 
of most of our sources, to constitute a separate movement, 
differing in several important aspects from other sections 
of the Isma'ili da'wa. They had separate leaders of their 
own, a distinct local tradition and history, and, in later 
times, peculiar local forms of organisation. 

The external history of this group is fairly well known, 
and there is little we can add to the studies of De Goeje on 
the subject. Our purpose here is to investigate the problem 
of their relationship with the central Isma'ili Fatimid 
da’wa. Ibn Rizam and those who follow him assert the 
complete identity of the two movements. Contemporary 
Muslim historiography, as represented by Tabari, ‘Arib, 
Thabit and others, takes up no definite stand on the subject. 
The modem Isma'ili tradition strongly denies any contact 
between Isma'ilis and Carmathians . 1 

For a long time the names of ‘Abdallah b. Maimun and 
his father Maimun al-Qaddah were associated with the 
Carmathians, and it was assumed that once the connection 
between these men and Isma'ilism was proved, the identity 
of the two movements followed. Ivanow 3 has accepted 
this position, and, in denying the identity of the two, 
rejects any connection between the Qaddahid family and 
the Isma'ilis. We have, however, already seen that 
Maimun al-Qaddah and his son are, on the contrary, two of 
the leading figures of the main Isma'ili da'wa. It is their 
connection with the Carmathians of Bahrain which remains 
to be proved. For none of the early historians of the 
Carmathians, besides Ibn Rizam, mention their names 
at all . 3 

The problem must then be restated in new terms. It 
is not for us to consider, as do De Goeje, Massignon and 

1 Ivanow, Guide, i, rote i; and 15, note 1 'Guide, 15 

•See fabarl, Mas'udI, 'Arib, Hamza, Jhabit, Miskawaih, etc,, passxm. 
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Ivanow, whether or not Maimun al-Qaddah the Carmathian 
had anything to do with Isma'ilism. Maimun al-Qaddah 
was one of the founders of Isma'ilism. It is for us to 
consider whether or not the Carmathians had any con- 
nection with the Isma'ili movement of which Maimun 
al-Qaddah was a pioneer. 

Origins. 

The obvious starting-point for such an investigation is 
the question of Carmathian origins. How did the da'ina 
in Bahrain begin — who were its creators — what were its 
original tenets? 

Here we are confronted with several conflicting accounts. 
The following are the chief versions. 

(1) I bn Hawqal . 1 

Abu Sa'id, after some experience elsewhere, was sent to 
Bahrain as da'i by Hamdan Qarmat. He was thus the 
creator of the movement there. The movement was the 
same as that of Zikrawaih in 'Iraq, Zikrawaih himself 
having been appointed by 'Abdan, the brother-in-law and 
close collaborator of Hamdan Qarmat. To the above, 
which was used by De Goeje, we may add the reference in 
the new edition, mentioning Abu Zakariya at-Tamaml as 
one of the pioneers of the dawa in Bahrain. 

(2) T habit b. Sinan * 

The first da'i in Bahrain was one Yahya b. al-Mahdi, 
who preached on behalf of "the Imam.” Abu Sa'id, a 
resident of Bahrain, was one of his converts. 

(3) I bn Rizdm? 

Abu Sa'id was sent to Bahrain as da'i, but was preceded 
there by one Abu Zakariya as-Samami (or at-Tamami), who 
had been sent by 'Abdan. Abu Sa'id had his predecessor 
murdered. 

1 P. 210, and New Edition, 27 

2 MS. p. 6 ft. Reproduced by Athir, VII, 340 ft , and thence utilised 
by Sacy, I., Intro., 211 ft., and De Goeje, 34 

8 Sacy, I, Intro ,214. 
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(4) 'A bd al- Jabbar . 1 

A da'x (unnamed) was sent to Bahrain on behalf of the 
Imam. Among his converts was Abu Sa'id, a resident of 
Bahrain. Abu Sa'id and an associate, one Yahya b. ‘All 
(the da'V.) were expelled, but having gathered considerable 
forces, returned in triumph. Among the associates of 
Abu Sa'id were Hamdan and 'Abdan. With him in Bahrain 
was the ddx Yahya at-Tamami, whom eventually he had 
murdered, taking charge himself. He claimed to represent 
the Imam-Mahdi who, he said, would appear in 300/912. 
The Imam was Muhammad b. 'Abdallah b. Muhammad b. 
al-Hanaflya. 

(5) N awbakhti } 

The Carmathians, so named after the founder of their sect, 
were an offshoot of the Mubarakiya, and were thus dissident 
Isma'ilis. They differed from the main Isma'ili group in 
that they regarded Muhammad b. Isma ‘11 as Mahdl and 
Qa’im, and immortal, thus rejecting his successors, the 
hidden Imams. 

In view of the new material that has appeared since the 
publication of De Goeje’s monograph — the new edition of 
Ibn Hawqal, with its reference, missing in the first, to Abu 
Zakariya at-Tamami, the manuscript of Thabit, which 
brings Ibn al-Athir’s version back to the fourth /tenth 
century, and the new testimony of ‘Abd al- Jabbar — we 
may, I think, reject De Goeje’s reasoning, and make the 
following assertions. 

(1) Yahya b. al-Mahdi, Abu Zakariya as-Samami (or 
Tamami), Yahya at-Tamami, and probably Yahya b. ‘Ali, 
are all one and the same person, whose full name was pre- 
sumably Abu Zakariya Yahya b. al-Mahdi at-T amam i 
(or Samami). 

(2) This person was a contemporary and probably a 
predecessor of Abu Sa'id. He was not the same person as 
Zakariya the Persian’ who appeared in Bahrain during the 

1 144 recto ff 1 51 ff do in MajlisI, IX, 175. See Chapter I. 

•Mentioned separately by 'Abd al- Jabbar as Zakariya al-Isf&hanl 
ai-MajusI, and by Thabit as "The IsfShanl." See De Goeje, 129-136 


j ^Ic. !ll 


KURF:Karachi University Research Forum 



www.facebook.com/kurf.ku 


www.kurfku.blogspot.com 


THE CARMATHIANS OF BAHRAIN 79 

rule of Abu Tahir. The confusion of the two is due to later 
historians. 

Whether Abu Sa'id was sent to Bahrain from outside, 
or was converted there, is impossible to say, in view of the 
conflict of evidence. The question must be left open 
pending the appearance of further sources. 

Of far greater interest and importance is the problem 
raised by ‘Abd al-Jabbar’s assertion that the Imam for 
whom the first Carmathians in Bahrain fought was of the 
Hanafi line. This passage forms a striking confirmation of 
Casanova’s 1 hypothesis that the Carmathian sect was 
originally Hanafi, and was later converted en bloc to 
Isma'IIism. Further evidence in support of this is to be 
found in the Carmathian book quoted by Tabari, 2 Thabit, 3 
Ibn al-Athir, 4 and others, which expounds doctrines of a 
markedly Hanafi character, including an invocation of 
Muhammad b. al-Hanafiya, and the proclamation of a 
Hanafi Imam. In view of the Isma'ili claims which Tabari 
himself attributes to the Syro-Mesopotamian Carmathians, 
the book can only refer to the Bahrain da'wa. 

Against this we have the testimony of Nawbakhri, an 
author who is extremely well-informed on Shi'I sects, to 
the effect that the Carmathians were a direct offshoot of 
the Mubarakiya, and thus a dissenting Isma'Ili group. 

Here again the conflict of evidence poses a problem to 
which it is difficult to find a definite solution. The Isma'ili 
sources offer very little assistance. The Iftitah of Qadi 
Nu'man 6 makes the simple statement that Mansur al-Yaman 
sent da'is from San'a to Bahrain. No details at all are 
given. It is significant that the Carmathians of Bahrain 
did not at any time throw up ‘Alid or Isma'ili pretenders, as 
did for example those of Syria, nor have they the place in 
Isma'ili historiography that one would expect from so 
important a group. For this last omission, however, there 
may be other reasons, as we shall see later. 

Whether the Carmathians of Bahrain were of Isma'ili or 


1 La Doctrine Secrete, 38 a 212&-2129 * 4-6. 

4 VII, 311ft. Translated by De Sacy, Expose , I, Intro., J78. 

5 Fol. 15. Quoted by MaqrizI. Quatremere, 131, and Fagnan, 47. 
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HanafI origin must for a while remain uncertain. Both our 
versions, however, unite in regarding them as a separate 
group, distinct from the main Isma'ili da'wa. There are 
strong grounds for believing that at some date, probably 
about the beginning of the fourth /tenth century, the 
Carmathians were won over en masse to the Fatimid cause. 
We may now examine briefly the evidence in support of this 
statement. It may also be mentioned in passing that this 
double conversion would serve to explain the vagueness of 
our sources as to the origins of the da'wa. 

Carmathians and Fatimids. (i) Identity. 

Our earliest source supporting the identification, or at 
least the collaboration, of Carmathians and Fatimids is 
the Sabian Thabit b. Sinan. Thabit can scarcely be accused 
of prejudice, or of attempting to discredit the Fatimids by 
associating them with disreputable heretics such as the 
Carmathians. For Thabit shows no hostility to the 
Fatimids. He does not question the legitimacy of ‘Ubai- 
dallah, to whom he refers invariably as Al-'Alawi al-Fdtimi, 
nor does he assert in general terms the identity of the two 
groups. His testimony is indirect, and therefore more 
convincing. 

The first passage 1 is one where Thabit reports the cross- 
examination by the vizier ‘AH b. 'Isa of a Baghdadi accused 
of being in treasonable correspondence with the Carmathian 
Abu Tahir. On being questioned, the man asserted that 
he believed in the rightness of Abu Tahir and his sect, and 
said: “You and your master (the Caliph) are unbelievers. 
You take what is not yours. God must have a Hujja 
in this world. Our Imam is the Mahdl Muhammad b. 
Fulan b. Fulan b. Muhammad b. Isma'il b. Ja'far as-Sadiq, 
who is in N. Africa, etc." 

This story is reproduced almost verbatim by Ibn al- 
Athlr, 2 and with some variations by Miskawaih. 8 It would 
seem that Miskawaih used a source other than Thabit. 

In his account of the events of the year 315/927, Thabit 4 
mentions the accusation made by Ibn Khalaf, then secretary 
»P. 43. J VIII, 127. ‘Eclipse, I, 181-2. *P. 44. 
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of Ibn Abi-s-Saj, against his master, charging him with 
being a Carmathian. The form of the accusation is in- 
teresting: “He is a Carmathian, believing in the Imamate 
of the ‘Alid in Ifriqiya,” — an obvious reference to ‘Ubai- 
dallah. This incident is mentioned by both Ibn al-Athlr 1 
and Miskawaih, 2 the latter being rather more detailed. 
“He (Ibn Abl-s-Saj) had revealed to him that according to 
his system he owed Muqtadir no allegiance, and the world 
in general owed the ‘Abbasids none; the “Expected 
Sovereign” being the ‘Alid who was in Qairawan, of whom 
Abu Tahir the Carmathian was an adherent. He (Ibn 
Khalaf) had ascertained that his chief was a Carmathian at 
heart, and that this was the reason why he had made the 
‘Alid prince (‘Ubaidallah) his friend and acquainted him 
with all his secrets.” Later Ibn Abl-s-Saj is quoted as 
saying: “Abu Tahir has received a letter from the sovereign 
at Qairawan forbidding him to tread the soil whereon I 
am to be found.” 

Under the year 317, Thabit 3 gives a brief account of the 
Carmathian attack on Mecca and the capture of the Black 
Stone. “When this reached the Mahdl Abu (!) ‘Ubaidallah 
al-‘AlawI al-Fatiml in Ifriqiya, he wrote to Abu Tahir 
reproaching him for his actions, and saying, 'You have 
marked down for us a black spot in history, which you will 
not erase, and which the passing of days will not erase . . . 
you have brought on our dynasty, our sect (Shi'a) and our 
dais the name of unbelief and Zandaqa and heresy by your 
shameful deeds.’ ” The letter concludes by ordering 
Abu Tahir to return the stone. It was returned, albeit 
many years later. This letter is also quoted by Ibn Rizam 4 
and Ibn al-Athlr, 6 the latter reproducing Thabit ’s text 
almost verbatim. 

Under the year 363 — and here he is describing events as 
they occur — Thabit* tells of the Carmathian attack on 
Egypt, and the letter sent by the Fatimid Caliph Mu'izz to 
the Carmathian leader, advancing his various claims and 

1 VIII, 129. 2 Eclipse, I, 167-8 3 P. 48. 

4 Nuwairf MS , Pans, fol 78, y.8v. 

5 VIII, 158 De Sacy, I, Intro., 2 20. *P 52 
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reminding the Carmathians that their da'wa was for him 
and that all their struggles had been for him and his pre- 
decessors. 

The full text of this letter is preserved by Akhu Muhsin, 
in Maqrizi 1 and Nuwairi.® It is a characteristically Isma'ili 
document, and, in view of the contemporary evidence of 
Thabit, there is no longer any reason for doubting its 
authenticity. 

Far more striking evidence of the association of Car- 
mathians and Fatimids is to be found in two Druze epistles 
quoted by De Sacy. 3 

The first of these, as-Sira al-Mustaqima bisha’n al- 
Qardmita * is by Hamza himself, and dates from the year 
409/1018. After describing the establishment of the da'wa 
in Hajar (Bahrain) by one Shatnil b. Danil (the Druze 
Adam), the author says: 

"The inhabitants of Lahsa often went to Sirna ( = Hajar) 
to buy and sell. There came there one of the learned men 
of Lahsa, called Sarsar. One of the da' is converted him, 
took his oath immediately, and led him to Adam, who is 
Shatnil. Adam appointed him da'i of Lahsa and its sur- 
roundings. The man left at once for Lahsa and its territory. 
There he received the oaths of many people and recom- 
mended them to attach themselves firmly to the doctrine 
of the unity of our Lord and to his cult, to recognise Shatnil 
and his Imamate, and to renounce Iblls and his adherents. 
He also said to them: ‘When you enter Hajar, frown and 
look angrily 5 at the people there, for there is in that town a 
man called Harith b. Tirmah, of Isfahan, who has many 
adherents. They are all rebels against our omniscient 
Lord, and they do not recognise the pre-eminence of the 
Imam. Do not speak to any of the inhabitants of the 
Knowledge (of the da'wa), except those who are with you 
in the presence of the wise Shatnil.’ They obeyed the 
orders of the da'i Sarsar, and assumed, as he had told them, 
a hostile and grave manner. For that reason they were 

1 Itti'az, 133 8 De Sacy, I, Intro , 227 3 Ibid., 240. 

•MS., Pans, 1408, fol 74 ff. Muqtabas, 1910, V, 304-6. De Sacy, II, 
112 ff. 

6 Waqarmitu anfakum. 
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called Carmathians, 1 a name which they still retain. This 
name became usual in Persia and Khurasan ; when they 
recognise a man as a Unitarian, 4 they say: 'He is a Car- 
mathian,’ and thus they gave the name 'Carmathian' to 
the Isma‘111 sect. Abu Tahir, Abu Sa'id and several others 
were praiseworthy da'Is of our Lord. They served him, 
recognised his unity, adored his majesty and his greatness, 
and professed to believe that he had nothing in common 
with his creatures. The Lord gave them the title of sayyid. 
They did what no other dais have done for the propagation 
of the Unitarian faith, and they killed more polytheists 
than any other da'l\ but our Lord did not permit his mani- 
festation to be established through them on account of the 
opposition which he knew would arise among them, and 
because he knew that the doctrine of unity would be lost, 
that errors would arise, the children of ‘Abbas would follow 
their passions, and they would fall into error and pitfalls. 

“But the time of manifestation is near, the moment of 
the sword, the upheaval, the massacre of the impious and 
their forcible annihilation, is approaching rapidly. There is 
no doubt that the inhabitants of Lahsa, Hajar and Persia 
will return to the knowledge of the unity of our Lord and 
his cult, as in the past, that they will adore the Lord, his 
majesty and his greatness, that they will profess that he 
has nothing in common with his creatures, and that they 
will become defenders of the Unitarian doctrine, as were 
once their ancestors. I shall send among them preachers of 
the doctrine of unity, I shall reassemble the scattered 
remnants of friends and servants, and, by the sword of our 
Lord, I shall triumph over every rebel. . . 

The intention expressed in these last lines was ap- 
parently fulfilled, for we have also an epistle of Muqtana', 
written in 430/1058, and addressed to the sayyids of 
Bahrain, summoning them to return to their allegiance to 
the Unitarian religion and the Imam. 

Muqtana' 8 addresses the sayyids in a tone of great 


1 "From Qarmala — to frown " (De Sacy). 

4 The term usually applied by the Isma'ilis to themselves. 
* MS., Pans, fol 108 li 
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respect, clearly recognising the former identity of the two 
movements, and rec allin g to the sayyids the glorious deeds 
of their predecessors in the service of the da'wa. He 
reproaches them for having seceded, and appeals to them 
to return. 

The evidence of these two Druze epistles, following as 
it does on the testimony of our Sunni sources, can leave no 
doubt as to the association of Carmathians and Fatimids, 
at least for a while. In the epistle of Hamza it is not 
difficult to recognise, albeit in a somewhat mythological 
form, the usual account of the establishment of the Car- 
mathians in Bahrain. The mysterious Harith b. Tirmah 
was probably the Persian Zakariya of whom we shall speak 
below . 1 

From Hamza's account it would seem that the name 
“Carmathian'' was applied to the sectaries of Bahrain after 
their mass conversion to the Isma'ili cause. This is sup- 
ported by the fact that they shared that name with the 
Carmathians of Syria and Mesopotamia, who were un- 
doubtedly Isma'ili, and with the Isma'ilis of Persia. In 
that case it would be possible to reconcile the two versions 
of ‘Abd al-Jabbar and Nawbakhti, by accepting the former’s 
account of the Hanafi character of the Bahrain da'wa, and 
regarding that as the pre-Carmatliian state of affairs. 
Nawbakhti's “Carmathians” would thus refer to the Syro- 
Mesopotamian da'wa, and to the Bahrain da'wa after its 
conversion from Hanafism. The later assimilation of 
Carmathianism to pure Isma'ilism is a relatively simple 
matter. 

Carmathians and Pdlnnids. (2) Conflict. 

From the Druze epistles we see that if the Carmathian 
and Fatimid movements were at first closely allied, later 
differences of a serious character arose between them. 
Confirmation of this is to be found in other sources, and 
indeed, at the moment of the Fatimid occupation of Egypt, 
we find them in armed conflict with their erstwhile allies. 

In his discussion of the war between Mu’izz and the 

1 P. 87 fl. infra. 
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Carmathians, De Goeje 1 has made an admirable analysis of 
the circumstances leading to the adoption of an anti- 
Fatimid policy by the sectaries in Bahrain. In 358/968, 
only a few years before the Fatimid conquest of Egypt, the 
Carmathian state was shaken by a severe internal crisis, 
ending in what was virtually a revolution. As a result of 
this struggle of factions, a new leadership emerged, which 
was hostile to the N. African Caliphs. 

Such is the version which De Goeje was able to recon- 
struct from the Sunni historians. He could, however, find 
no motive for the struggle and the change beyond personal 
ambition and a conflict of personalities. To-day, with the 
greater knowledge of Isma'ili history that is at our disposal, 
it is possible to find deeper causes, and to discern in the 
inner struggle in Bahrain a clash of tendencies, of ideas. 

Dr. H. Hamdani, a modem Isma'ili writer, says:* 
“At this particular period of Islamic history (the early 
fourth /tenth century), the revolutionary activities of the 
Isma'Ilis were undergoing a gradual but remarkable trans- 
formation. With the establishment of the Fatimid state 
by al-Mahdi in N. Africa, the Isma'ili movement, which 
aimed at a politico-intellectual upheaval in Islam, assumed 
a graver and more conservative attitude towards the then 
existing institutions of Islam. The Da'wa, which once 
aimed at the destruction of the 'Abbasid Khilafa, now de- 
fended the claims of the Fatimids. With the assumption 
of power, we notice in the works of the da'Is of this period a 
tendency towards drifting from their revolutionary and 
eclectic principles to a liberal yet conventional conservatism 
... it became then the duty of the Da'wa to assume the 
task of defending the faith as well as to help the State.” 

So fundamental a change must have aroused hostility 
among the more intransigent extremists, and indeed there 
are many signs of serious doctrinal conflict at this period. 3 
It would thus not be too hazardous a conjecture to 
ascribe the struggles of the period to the inevitable clash 
between the supporters of the much-modified, officialised 

1 M/moire, 183 ff. * Some authors, 365. 

8 Ivanow, Kalam i Ptr, XIII. 
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state-religion of N. Africa and the purer, revolutionary 
tradition of the early da'ls. And if, on the one hand, the 
revolutionary purists refused to accept the changes of the 
compromisers, the Fatimids, on the other, found that their 
association with the disreputable and universally hated 
Carmathians did not square with the maintenance and 
furtherance of state and dynasty. 

Signs of such a conflict are not lacking in our sources. 
We have already noticed the doctrinal controversies of 
the period, typified by the argument between Sijzi and 
NasafI, the latter of whom apparently represented the 
revolutionary idea. 1 

Another signal is the defection of the da'ls ‘Abdan and 
Hamdan, related to Nuwairi 8 and Ibn Hawqal. 8 De Goeje 
has shown 4 that Nuwairi’s account is not to be trusted, and 
that the defection of these two, if it took place at all, is to 
be placed at the moment when Sa'id-' (Jbaidallah was pro- 
claimed as Mahdi, and Abu ‘Abdallah ash-Shi'i executed. 
According to De Goeje, it was the proclamation of Sa'id, 
whom they knew to be a Qaddahid, as Mahdi, that dis- 
illusioned and alienated the two. We have already seen, 
however, that in their secret writings the Isma'ilis did not 
claim Sa'id as anything but a Qaddahid. The secret Imam 
was in fact in existence, and shortly to appear. It was more 
probably the murder of Abu ‘Abdallah, in itself an expression 
of the deep inner cleavage of the Isma'ili da'iva, that horrified 
the two da is and provoked their secession. As De Goeje has 
shown, they did not revert to orthodoxy, but founded a 
sort of Isma'ili opposition, which maintained uneasy 
relations with the Fatimids until the open break in 361/971. 

This opposition, which came to a head in the armed 
conflict between Mu'izz and the Carmathians, must have 
begun almost immediately after the establishment of 
‘Ubaidallah as Caliph. The revolt and murder of the 
devoted dai Abu ‘Abdallah ash-Shi'i is already an ominous 
sign. The dangerous revolt of the Zanata Berbers under 

1 On these two dais see Ivanow, Guide, 33 and 35. The difference 
between them could not have been fundamental, however, for NasafI 
remained a Fatmud da ‘ t 

2 De Sacy, I, Intro., 193 ff. 3 210. 4 59 ff. 
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Abu Yazid, which came near ending the dynasty, seems to 
have impressed on the Fatimids the dangers of an un- 
qualified application of Isma'ili doctrines. There was a 
good case for the application of the well-established Shl'i 
doctrine of taqlya — concealment. 1 

In an interesting passage, which is unfortunately not 
very clear in the text, ‘Abd al-Jabbar 2 relates that after the 
final defeat of Abu Yazid, Isma'Il al-Mansur, the third 
Fatimid Caliph, "pretended to return to Islam. He killed 
the da'ts, banished some of them to Spain and other 
countries, and said to the common people: ‘If you hear 
anyone curse the prophet, kill him, and I am behind you.’ 
He listened to jurists and traditionists and deceived the 
common people. He pretended that ‘whoever was of the 
da'wa and preached libertinism did so without the know- 
ledge of my father or of my grandfather.’ He lightened 
the taxes and affected an interest in jurisprudence (fiqh ).” 

'Abd al-Jabbar goes on to relate the activities of Abu 
Tahir, his revolt against the Fatimids, his publication of 
doctrinal secrets, and his welcoming of the impostor 
Zakariya the Isfahani. 'Abd al-Jabbar notes that “da'ts 
like Abu’l-Qasim ‘Isa b. Musa, Abu Muslim b. Hammad 
al-Mawsill, Abu Bakr and his brother, Abu Hatim b. 
Hamdan ar-Razi al-Kalla’I 3 and others almost died of sorrow 
and regret at Abu Tahir’s revelations of the dawa. . . .” 

Another episode illustrating the dissensions between 
Bahrain and N. Africa is the mysterious affair of the Persian 
impostor. Thabit b. Sin an,* followed almost verbatim by 
Ibn al-Athir, 6 gives the following account of the events, 
which, he says, took place in 326/937. 

A certain Ibn Sanbar, one of the Carmathian leaders, 
had among them an enemy called Abu Hafs ash-Sharik. 
Ibn Sanbar summoned a friend of his from Isfahan, called 
as-Safawi dhu’n-Nur, and promised to reveal to him the 
secrets of the Carmathians and make him all-powerful, if 
he would kill Abu Hafs. This was agreed. The Isfahani 

1 On Taqlya see Goldziher, Taqiva ZDMG Lx. 213 ff. 

a Fol 150. 

* On Ibn Hammad and Abu Hatim, see Ivanow, Guide, 31 and 32. 

4 P. 54. ’ • VIII, 263. 
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was then instructed in Carmathian esoterics, and advanced 
as the one for whom Abu Tahir was campaigning. He was 
accepted as such. Having assumed control, he put Abu 
Hafs to death, and indulged in a general orgy of executions, 
until Abu Tahir himself took fright, and, after testing him, 
proclaimed him to be an impostor, and killed him. 

Miskawaih 1 and the Kitab al-‘Uyun 2 give a version 
tallying closely with that of Thabit. They record the 
episode under the year 332/943, but mention that it occurred 
during Abu Tahir’s lifetime. 

Another version is that of ‘Arib, 3 followed by Blruni, 4 
who names the Persian Zakariya al-Khurasani and puts the 
episode in 319/931. ‘Arib does not mention Ibn Sanbar 
or his feud. His account, however, leaves off in medias res, 
and does not constitute a complete version. 

‘Abd al-Jabbar 6 follows ‘Arib in the main. He gives no 
date, but places the episode soon after the sack of Mecca, 
which occurred in 3x7/929. He refers to the impostor as 
Zakariya al-Isfahanl al-Majusi, and also makes no mention 
of Ibn Sanbar and his feud. Under the rule of Zakariya, 
the Carmathians denounced all their previous teachings 
about the Mahdi and the prophetic chain as nonsense. 
They revealed all the secrets of their sect, and told for the 
first time the story of ‘Abdallah b. Maimun, Dindan and 
others, and of their plans to deceive the Muslims. They 
cursed all religions and burned all religious books, and 
proclaimed Zakariya as god, with a programme of complete 
libertinism. Finally, however, they repented. Zakariya 
was killed, Abu Tahir resumed control, and they returned 
to their allegiance to the Mahdi. 

From all this it will be seen that we are confronted with 
two distinct versions, each consistent within itself and each 
based on reliable authorities. It does not therefore seem to 
be possible to make any decision as to the points of difference 
between them. What is, however, clear from both of 
them is that at some time in the first thirty years of the 
fourth century a.h. a serious revolt occurred among the 

1 II, 55 s Quoted in De Goeje, 133 3 162. 

* Chronology, 213. 6 Fol 147, 2. 
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Carmathians in Bahrain, which meant for a while the 
rejection of Fatimid authority and the return to a more 
violent and more revolutionary faith. 

The break docs not seem at any time to have been per- 
manent. As we have seen, the Carmathians eventually 
disposed of Zakariya, and returned to their allegiance. 
In 339/950 they restored the Black Stone, apparently 
acting under Fatimid instructions. Even after the struggle 
with Mu'izz, there are signs that at times they recognised 
the Fatimids, and Ibn Hawqal mentions in 367/977 that 
they sent an annual tribute to the Imam. 1 

1 New Edition, 27. Old Edition, 23. 
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Chapter IV 

THE SOCIAL SIGNIFICANCE OF ISMA'ILISM 

One of the many questions regarding the Isma'Ili movement 
which have not yet been satisfactorily answered is — what is, 
ultimately, its historic significance? For it is obvious that 
a movement of such scope and of such power must have 
given expression to some deep-rooted historic force, must 
have answered some powerful need at the period, in order 
to attain such dimensions. 

Already in early days, writers like Ghazali, Baghdadi 
and Ibn Jawzi ask themselves why the movement spread so 
rapidly, and adduce reasons of varying plausibility. The 
general conclusion of the early Sunni sources is that 
Isma'ilism represents the efforts of the faiths superseded 
by Islam to insinuate themselves into Islam and thus 
eventually to destroy and replace it, either by pre-existing 
faiths or by pure atheism. The tendency reveals itself in the 
effort to make the founders of Isma'ilism Zoroastrians, 
Manichaeans, Bardesanians, etc. 

“Most (of the theologians) lean to the view that the 
object of the Batiniya was to convert the Muslims to the 
religion of the Magians with the aid of the method of 
allegorization by which they interpret the Qur’an and the 
Sunna. . . 

"The most plausible explanation to my mind is that they 
are Zindiq Materialists who profess a belief in the eternity 
of the universe, and disacknowledge the apostles and all the 
precepts of the Law, because they are disposed to permit 
everything to which one’s natural desires incline .” 1 

“Their longed-for goal is the removal of all positive 
religion. They took counsel from Magians, Mazdakites, 
heretical dualists and many followers of the old philosophers, 
with whom they worked out a method, through which they 
would be able to free themselves from the rule of Islam. . . . 

1 Baghdadi. 277-278, Tr 1 30-1 31. 
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“ ‘Not through open war,’ they thought, ‘can the 
Muslims be overthrown, but only by deceit. People would 
refuse out of hand an open demand to adhere to our 
doctrines. The best way to approach them is to pretend 
to join the most stupid of their sects, that which is most 
disposed to lend credence to every possible buffoonery — 
namely, the Rawafid.’ 1,1 

The earlier modem orientalists tended to regard 
Isma'ilism as a national or racial rather than a religious 
movement, a revolt of Aryan Persia against the semitism of 
Islam. This is the view advanced in the writings of Carra 
de Vaux, Blochet and others. The arguments against it, 
which have been admirably formulated by Wellhausen and 
Goldziher, are too strong for it to be acceptable. In the 
first place, the movement was far from being restricted to 
the Persians — in fact, until a relatively late period it was 
strongest in the Arab or Semitic lands of 'Iraq and Syria. 
The tendency, moreover, of recent research has been to 
increase the significance of gnostic and mystic sects among 
the Semites and the Egyptians. Again, if on the one hand 
the depressed classes among the Aramaeans and Arabs 
tended to adopt the various heretical teachings, the orthodox 
Zoroastrian ruling classes of Persia lost little time in adopting 
Sunni Islam and in assimilating themselves as quickly as 
possible to the Arab ruling classes. Even those who re- 
mained true to Zoroastrianism detested the Iranian heresies 
no less than did the Arabs . 2 

From this it would appear that the movement, if it had 
at all a material basis underlying its philosophic and doctrinal 
character, was determined by social factors. This, it will 
be seen, follows the lines laid down by the researches of 
Van Vloten and Becker, according to which Islam was, in 
its early stages, not so much a religion as the distinguishing 

1 Goldziher, Ghazall. 38-39 For similar statements in other authors 
see Ibn Jawzi, Talbls Iblis, 108-9 and 112-3, an ^ R-S O., 253-5 and 261-2. 
"Most of their doctrine conforms to the dualism of the Magians and to the 
philosophers secretly and to the heretics openly." See also Sacy, I, 
Intro , 74 ff. 

a Sadighi, Les Mouvements. 61, 88, 121 The Sabian Thabit b Sinan 
denounces the Carmathians no less violently than do his Sunni con- 
temporaries {Ihabit MS , p 28). 
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mark of the conquistador aristocracy and the official credo 
of the state that represented them. Revolutionary §hi‘ism 
was thu9 the natural expression, in a theocratic milieu, of 
the revolt of the depressed classes, Persian and Semite alike. 
This class-character is well brought out in the verses quoted 
by Blachere d 

‘‘No, certainly, I shall not pray to God, as long as I shall 
be poor. Let us leave prayers to the Shaikh 
al-Jain, to Fa’iq. . . . 

To the chief of armies, whose cellars bulge with 
measures. But why should I pray ? Am I mighty ? 
Have I a palace, horses, rich clothes and golden 
belts? 

To pray, when I do not possess a single inch of earth, 
would be pure hypocrisy. 

No, I leave these practices to those I have named, and 
whoever blames me is stupid or mad.” 

In the late ninth and tenth centuries, with the growth of 
commerce and industry in the ‘Abbasid empire, the social 
problem became more acute, and the movements represen- 
tative of social distress and social idealism more prominent. 
The first danger-signal was the revolt of the Zanj, the negro 
slaves working in the salt-marshes of Mesopotamia. And 
then, in 279/892, came the first news of the Carmathian 
conspiracy against Islamic society. Tabari,® our earliest 
source, is far from realising the scope or the implications 
of the events he describes, yet it is significant that according 
to his account the first protest against the peaceful Carma- 
thian preaching came from a local landowner who com- 
plained that the fifty prayers a day ordered by the 
preacher interfered with the work of his labourers. In 
view of the well-known Carmathian attitude to prayer in 
general, it is perhaps not extravagant to regard the fifty 
prayers as a deliberate interference with the hours of labour. 
Tabari® also makes the very interesting observation that 
the Carmathians consisted mainly of peasants and tillers. 

1 Mutandbbi, p. 6. Abbreviated from the original in Y&qflt, Jrshid, 
II, 8l. 

2 III, 2126. 3 III, 2198-2202. 
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Later writers grasp more clearly the social character 
of IsmS/ill preaching and the social composition of its 
following. Ibn Rizam 1 stresses at many points that the 
Isma'ilis taught that laws were merely enacted in order to 
hold down the masses, and to maintain the worldly interests 
of those who rule. For those who understand there is no 
need to obey. Ba gh dadi 2 also attributes to the Isma'ilis 
doctrines of a similar character, and the famous letter of 
‘Udaidallah which he cites is a merciless attack on the social 
basis of orthodox Islamic society. Ghazali 2 realises clearly 
the special appeal of Isma'ili doctrines for the 'awdmm, the 
common people, and addresses himself specially to them in 
his refutation. Finally Ibn JawzI, 4 an acute observer of 
heresies, notes the peculiar susceptibility of the ‘awamm 
to heretical teachings, and the expropriatory character of 
Batini preaching. 

It may be argued that all these sources are anti-Isma'ili, 
and violently prejudiced, and that their evidence is therefore 
of little value. Yet this is not a valid objection. Though 
the specific accusations — e.g. communism — revelled against 
the Isma'ilis may be false, the very fact that the writers 
shift the issue from the theological to the economic plane 
shows in what direction they felt themselves to be menaced. 
And Ghazali indeed is perfectly frank about this, admitting 
that the chief danger of the heresy lay in its attraction for 
the labouring and artisan classes. 6 

Through its connections with the craft guilds, Isma'ilism 
was able to exercise considerable influence over the working 
classes of mediaeval Islam, and to leave a deep imprint 
which many centuries of oppression failed to erase.* 

Interconfessionalism 

Appealing as it did to men of a multiplicity of races and 
religions — Mazdakites, Manichaeans, Mandaeans, Sabians, 

1 l)e Sacy, I, Intro, 115-7 (==?MaqrIzI, Khitat . 304), 133-135 (=Maq. 
KIl; 395 )- 

a 281-282, Tr, 136-7 * Goidziher, Extracts 2, 14, 15, 16. 

4 Talbis, in, 11 3, 116 6 Goidziher, 23-24. 

• It has been suggested that the Isma'ilis were actually responsible for 
the creation of the Islamic guilds Though this is questionable, their close 
connection with them is beyond dispute For a fuller discussion see my 
article on the Islamic Guilds in the Economic History Review, Nov., 1937. 
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Shi'Is. Sunnis, Christians and Jews of every kind, the 
Isma'ili mission necessarily developed a strong strain of 
interconfessionalism, verging at times on complete rational- 
ism. In this they were preceded and perhaps influenced 
by the ‘Isawiya of Isfahan, a Jewish sect which, during the 
reign of the Umayyad Caliph ‘Abd al-Malik, preached that 
both Jesus and Muhammad were true prophets, relative to 
the countries and peoples among whom they appeared. 
This was developed and elaborated by the Isma'ilis into a 
coherent system in which the relative truth of all religion 
was freely recognised and fanaticism definitely renounced. 
The best expression of this is to be found in the Rasa'il 
Ikhwdn as-Safa, from which the following passages may be 
quoted as examples of the general tone of religious freedom : 

". . . It befits our brothers that they should not show 
hostility to any kind of knowledge or reject any book. Nor 
should they be fanatical in any doctrine, for our opinion 
and our doctrine embrace all doctrines, and resume all 
knowledge .” 1 

”... There are some men who think and believe, by 
their religion and doctrine, in pity and sympathy for all 
men. They lament those who are guilty and seek forgive- 
ness for them. They have pity on all living creatures and 
wish well to all. This is the religion of the pure ones, the 
ascetics and the well-doers among the believers. Such, 
too, are the doctrines of our noble brothers.”* 

"Know, O brothers, that it is part of your well-being 
to find a teacher who is intelligent, good-natured, of fine 
character, clear-minded, a lover of knowledge, a seeker of 
truth, and not a fanatical adherent of any religious doctrine.”* 

“. . . Do not occupy yourself with the reforming of old 
men who have kept since their childhood false ideas, bad 
habits and evil qualities, for they will weary you and will 
not be changed. If they do change, it would be very little, 
and of no avail. 

“Your concern is with young men of sound heart, who 
incline towards letters, begin to study the sciences, seek 
the path of truth and the other world, believe in the day of 
»IV, 105. « IV, 108. »IV, 1 14. 
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reckoning, make use of the religious codes of the prophets, 
study the secrets of their books, renounce passion and 
polemic and are not fanatical in matters of doctrine." 1 

Jewish and Christian scriptures were studied, and 
Isma'ili methods of interpretation applied to them. The 
great Fatimid philosopher Hamid ad-Din Kirmani (d. after 
408/1017), who was apparently acquainted with both 
Hebrew and Syriac, made extensive use of Old and New 
Testament texts.* So, too, did the Druze scriptures.* 
There is even extant a Persian version of the Sermon on the 
Mount with Isma'ili commentary. Benjamin of Tudela, 
noted that in Syria the Druzes were very friendly to the 
Jews, and that in Persia there was a Jewish community 
living under the rule of the Isma'ilis, which accompanied 
them whenever they went to war. 4 

Another example of Isma'ili latitude is the concession 
made to the Yemenite local tradition that a Mahdi would 
rise in Yemen, called al-Mansur. 5 The use of this title by 
the Isma'ili da'I Ibn Hawshab is well-known, and is almost 
certainly an attempt to exploit this tradition to Isma'ili 
advantage. According to ‘Abd al-jabbar, the da l promised 
the Yemenites that the Mahdi would rise in Yemen. 6 

Perhaps the most far-reaching statement is made in the 
Druze epistle Risdlat as-Safar ila-s-Sada, where it is claimed 
that the Druze faith supersedes all others, viz., Islam, 
Christianity, Judaism, Zoroastrianism and a host of minor 
sects. 7 From including to superseding is after all but one 
step. 

Many similar expressions are to be found in Isma'ili 
writings. As an example we may quote the .Shau ahid of 
Ja'far b. Mansur al-Yaman, which speaks of the Sabians 
as believers in God, and says that Jews, Christians and 
people of any other religion who believe in God and in an 

1 IV, 1 14 2 Kraus, Heb. and Syr Lit, Der Islam, XIX. 

8 De Sacy, I, 489 and 498. 

4 62 and 120. Ed. Asher, New York, I. 

6 Frequent references are to be found m Yemenite local literature to 
a Himyaritic Messiah, to be called Mansur Himyar or Mansur al-Yaman. 
See D. H. Mdller, Burgen und Scklosser, 367-8 and 407-8 Also Hamdinf, 
I kill, 71-72. Maqdisl, Huart, II, 183 (Tr 164) 

• Fol. 143b. 7 MS., Paris, 172 and I73r. 
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after-life, who do good and obey God, have a place in 
heaven. 1 

This interconfessionalism did not fail to impress and 
horrify Sunni jurists. Ibn Rizam 2 expatiates at length on 
the catholicity of the Batini da'wa and its attempt to enrol 
people of all faiths by offering them that which is likely to 
prove most attractive to them. Ghazali* too notes and 
deplores this indiscriminate, appeal. 

This latitudinarian spirit did not die out with the decline 
of revolutionary Carmathianism. It left its mark in the 
tolerant religious policy of the Fatimid caliphs, in the 
religious freedom of the guilds, at least during the earlier 
period, in the strong current of interconfessionalism in later 
Isma'ili literature, and, finally, in the influence it exercised 
on a number of talented individuals, notably Ma'am and 
‘Umar-i-Khavvam. 4 


Communism 

One of the charges regularly brought against the Car- 
mathians and the Isma'ilis by their Sunni opponents was 
that they preached and practised communism of goods and 
of women. The author of the Siyasat-Name regards 
Isma'ilism as a direct continuation of the Mazdakite move- 
ment of Sasanid Persia, and precedes his account of Isma'ili 
doctrines and activities with a lengthy and detailed 
description of Mazdak’s movement. The keynote of the 
religio-communist programme of Mazdak is to be found in 
the saying attributed to him by the Siyasat-Name : s "Riches 
must be shared and distributed according to need." That 
Mazdak introduced communism of property may be taken 
as certain. That he introduced communism of women is 
questionable.* 

The link between Mazdak and the Isma'ilis is provided, 
according to the Siyasat-Name,'’ by Khurrama, the widow 

‘MS., Cairo, 42-43 a De Sacy, I, Intro , 133, 148, etc 

* Goldziher, 44 and Extr. 6. 

4 Both are claimed as IsmS'lUs by Al-Falak ad-Dawwdr (p. r 70 and 
177). 6 168, Tr. 248. 

• On the whole question of Mazdak see Christensen, L'lran sous les 

Sassanides . 7 182, Tr 255. 
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of Mazdak, who founded the secret sect of the Khurram- 
dinlya, of which both Abu Muslim and Sindbad the Guebre 
were adherents. The assimilation of this movement to 
Shl'ism, which was carried out for purely opportunist 
reasons, is expressed in the phrase "Mazdak has become 
a Shi'i!” 1 

The whole episode of the Khurramdiniya, and their 
links with pre-Islamic Iranian movements on the one hand 
and with Isma'Ilism on the other is still uncertain, and we 
cannot enter into a discussion of it here. An analysis of 
the source material will be found in the valuable study of 
Dr. G. H. Sadighi . 2 

We are on firmer ground when we read the actual history 
of the Carmathian and Isma'ili sects. Here the Siyasat- 
Name gives a fairly accurate account of the rise and spread 
of the sects, and the activities of their missionaries in various 
lands. The general account tallies with most Sunni sources. 
Of special interest is the repeated assertion of the identity 
of Mazdakism and Carmathianism, and the statement that 
atheism, communism and libertinism were general in 
Bahrain. 

A more detailed and, on the whole, more convincing 
account of Carmathian communism is given by Ibn Rizam. 
The passage in question is preserved in Nuwairi, and 
describes the establishment of a communist colony in the 
neighbourhood of Kufa . 3 According to this account, the 
da'i Hamdan Qarmat, having converted the inhabitants of 
some ‘Iraqi villages to his doctrine, imposed on them an 
ever increasing series of taxes and levies, and finally 
“imposed on them the ulfa (union),’’ which consisted of 
collecting all their property in one place, in order to enjoy 
it in common. The da'is chose in each village a trust- 
worthy man, who was to receive all that the inhabitants of 
the village had by way of cattle, jewellery, furniture, etc. 
In return, this manager supplied clothes to the naked, and 
satisfied all the other needs of the people, so that there were 

1 173, Tr. 268 2 Les Mouvemsnts Rlhgieux Iraniens 

3 Nuwairi, MS., Paris, fol 48V Cf De Sacy, I, Intro , 186 De 
Goeje, 29, 
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no longer any poor people among the sectaries. Everyone 
worked with diligence and emulation, in order to deserve 
high rank by the benefit he brought to the community; 
the women brought whatever they earned by weaving, and 
even the children gave the money they earned by frightening 
birds away from the crops. Nobody retained any personal 
property beyond his sword and his arms. When this 
institution was well established, Hamdan Qarmat ordered 
the da'is to collect all the women one night, so that they 
might mix indiscriminately with all the men. For this, he 
said, was the perfection and the last degree of friendship 
and brotherhood.” 

Apart from these two passages, both coming from 
enemies of the Carmathians, and both strongly prejudiced 
against them, we have no evidence byond a few general 
assertions. 1 The literature of the Isma'ilis themselves 
bears no trace of communist doctrine. Yet this does not 
justify us in rejecting out of hand the evidence of the 
Siyasat-N dme and of Ibn Rizam, in view of the fact that all 
extant Isma'ili literature dates from after the establishment 
of the Fatimid Caliphate, when the revolutionary doctrines 
of the preceding period were toned down to suit the require- 
ment of a state and a dynasty. It is thus possible that some 
form of communism was preached by the early da is, and 
perhaps actually put into practice by the Carmathians of 
Bahrain, who, as we have seen, were not affected by the 
doctrinal changes in N. Africa. 2 Here two sources are of 
special value — namely, the notes of two travellers, both 
strongly pro-Fatimid, who visited the Carmathians in 
Bahrain and placed their impressions on record. From 

1 Ibn tlazm (Friedl&nder, I, 37, II. 19--20) mentions communism ns a 
basic and vital element of the doctrines of the IsmS'tlls, Carmathians and 
Fatimids Ibn Hawi|al (210) mentions semi-communist activities by 
Abu Sa'fd in S. Persia. Ar-Ru'Inl, the disciple and successor of the pro- 
Isma’llf philosopher Ibn Masarra (ninth/tenth centuries) is known to have 
preached communism of property and possibly free love (Asm Palacios, 
99 - 103 ). 

* We may, I think, reject without hesitation the suggestion that the 
Iami'flls practised communism of women. From the Druze writings we 
learn that the Isma'HIs allowed to women a far higher and freer status 
than did their Sunni contemporaries. The relative freedom of Isma'ili 
women may well have appeared to be complete debauchery in the eyes of 
bigoted Sunni beholders. 
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these we can get some idea of Carmathian political and 
social ideas and administration. 

The earlier and less detailed of the two accounts is that 
of Ibn Hawqal, who visited Bahrain in the latter half of 
the tenth century. Ibn Hawqal says very little concerning 
the social system of the Carmathian state, but makes some 
interesting observations on its political structure. Accord- 
ing to his account, 1 the Carmathian state was a sort of 
oligarchic republic. The ruler was in no sense absolute, 
but rather a first among equals, ruling with the aid of a 
kind of committee consisting of his close associates and 
relatives by both physical and initiatory bonds. This 
ruling body was termed the ‘Iqdaniya . 2 Ibn Hawqal gives 
the names and functions of some of these oligarchs. The 
two ruling families were those of Abu Sa'id al-Jannabl and 
Ibn Sanbar. The latter, it seems, was a leading local family 
in pre-Carmathian days. Ibn Hawqal also describes the 
various taxes and tolls by which the Carmathian state 
raised its revenue, and the distribution of funds among the 
‘Iqdaniya, after the deduction of one-fifth for the Imam. 
The revenue, he says, exceeded one million dinars. 8 

A more detailed description is to be found in the Safar- 
Ndme of Nasir-i-Khusrau. a Persian Isma'ili who visited 
Bahrain some time in the eleventh century, on his return 
journey from Egypt to Persia. The following is a summary 
of his remarks on Lahsa, the Carmathian capital. 4 

There were in Lahsa more than 20,000 inhabitants 
capable of bearing arms. The former ruler was Abu Sa'id, 
who had abolished fasts and prayers. The inhabitants 
called themselves Abu Sa'idis after him. Though they 
admitted the prophethood of Muhammad, they observed 
neither fasts nor prayers. On the death of Abu Sa'id (sic) 
the government passed to a council of six of his disciples, 6 
who ruled with equity and justice. This council was still 

1 New Edition, p 25-27 Old Edition, 21-22. 

■Those who have the power to bind and to absolve (De Goeje, 151). 

a See further De Goeje, 150 It . where this and other sources are dis- 
cussed. 

4 82 ff, Tr 225 ff 

5 I translate thus the Persian word farzand (son), which must be under- 
stood here m the spiritual sense (see Chapter II). 
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functioning when Na$ir-i-Khusrau visited them. The council 
owned 30,000 negro slaves, who did agricultural labour. 
There were no taxes or tithes. If anyone was impoverished 
or indebted, he was re-established with the aid of others. 
On debts, creditors claimed only the capital. Any foreign 
artisan coming to Lahsa was given, on his arrival, sufficient 
money to establish himself. Repairs for poor house-owners 
were executed at public cost. At Lahsa Nasir found mills, 
owned and maintained by the state, in which com was 
ground free of charge. The rulers were called Sayyids 
and their viziers S hair a. 

There were no mosques, prayers, khutbas or Friday 
services. There was, however, a mosque built at private 
cost for orthodox pilgrims. Commercial transactions were 
carried on with token money, which was not exportable. 
The natives did not pray, but did not prevent anyone else 
from doing so. They did not in any circumstances drink 
wine. Whenever one or other of the Sayyids gave an 
audience, he spoke in tones of softness and modesty. 

Animals of all kinds were eaten at Lahsa — cats, dogs, 
donkeys, etc. The law demanded, however, that the head 
and skin of an animal be exhibited by the side of the meat 
offered for sale, so that purchasers might know what they 
were taking. 

Such, then, was Lahsa as Nasir saw it. And though his 
pictures may be idealised in one or two respects, it would 
seem to be on the whole reliable. The regime he describes 
is obviously not communism, but it is one with a system of 
society and of government very different from anything 
known elsewhere in the Islamic world, and one well cal- 
culated to arouse the apprehension and hostility of the 
possessing classes. 
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Qummi. Hadiyat al-Ahbab. Najaf. 

Ibn Shahrashub. Ma'alim al-'Ulama. Ed. A. Eghbal. 

Teheran, 1934. 

Tusl. List of Shi' a Books. Ed. Sprenger. Cal- 

cutta, 1853. 

Unknown. Tabsirat al-'Awamm. Ed. A. Eghbal. 

Teheran, 1313. 

(C) ISMATLI AND RELATED WORKS. 

*Druze Epistles. (1) Hamza. As-Sira al-Mustaqima. MS., 

Paris, 1408. Fonds Arabe. 
Partially printed in Muqta- 
bas, Cairo, 1910, V, 304-6. 

(2) Taqslm al-'Ulum. MS., Paris. 
Fonds Arabe. 

(3) Muqtana'. Risalat as-Safar ila-s-Sada. 

MS., Paris. Fonds Arabe, 
1424. 

Sayyidna Husain. Kitab al-Idah wa' 1 -Bayan ( v . Lewis, List 

D )■ 

Ibn H a wqal. Al-Masfdik wa'l-Mamahk. Ed. De Goeje. 
Leyden, 1873. 

,, New Edition. Ed. J. Kramers. Leyden, 

1938. 

Ibn Murtada. Al-Falak ad-Dawwar. Aleppo, 1933. 
*Ja‘far b. Mansur Ash-Shawahid wa’l-Bayan. MS., Taimu- 
al-Yaman. riya 'Aqa’id, 174. 

Kalam i Pir. Ed. Ivanow. Bombay, 1935. 

*Sayyidna al- Ghayat al-Mawalid. MS., A'zami. 
Khattab. 

Nasir i Khusraw. Safar-Name. Ed. and Tr. C. Schdfer. 
Paris, 1881. 

*Qadi Nu'man. Da'a'im al-Islam. MS., S.O.S., 25735. 

* ,, Iftitah ad-Da‘wa. MS. in my possession. 

Rasa’il Ikhwan 4 vols. Ed. Cairo, 1928. 
as-Safa. 

gharaf ‘All Riyad al-Jinan. Bombay, i860. 
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Syhpuri. 

Umm al-Kitab. Ed. W. Ivanow. Der Islam, XXIII. 

A number of studies based on or making use of unpub- 
lished Isma'IlI materials are included in List D. 


(D) MODERN WORKS. 


Asin Palacios. 

Becker, C. H. 

Blochet, E. 

Caetani, L. 
Casanova, P. 

Darmesteter, J. 
Dussaud. 

Eghbal, A. 
Fischel, W. J. 

Friedlander, I. 

Fyzee, Asaf A. A. 

De Goeje, M. J. 

Goldziher, I. 

Griffini, E. 
Guyard, S. 


Logia et Agrapha. Paris, 19x6-25. 
Abenmasarra y su Escuela. Madrid, 19x4. 
Beitrage zur Geschichte Aegyptens. 
Strassburg, 1903. 

Le Messianisme dans l’Heterodoxie 
Musulmane. Paris, 1903. 

Annali dell' Islam. Milan, 1905 ff. 

Une Date Astronomique dans les Epitres 
des Ikhwan as-Safa. J.A., 1915. See 
also Maqrizi in List A . 

Le Mahdi. Paris, 1885, 

Histoire et Religion des Nosairis. Paris, 
1900. 

Khanedane Nawbakht. Teheran, 1311. 
Jews in the Economic and Political Life 
of Mediaeval Islam. London, 1937. 
The Heterodoxies of the Shi'a. I and II. 

J.A.O.S., 1907-9. 

Qadi an-Nu‘man. J.R.A.S., 1034. 

A List of MustaTian Imams. J.B.B.R.A.S. 
IQ34- 

Memoiresur lesCannathes. Leyden, 1886* 
La F111 de l’Empire des Carmathes. 
J.A., i8q5. 

Streitschrift des Gazall gegen die Batinij- 
ja-Sekte. Leyden, 1916. 
Muhammedanische Studien. Halle, 
1888-90. 

Die Jiingste Ambrosianische Sammlung. 
Z.D.M.G., 1015. 

Fragments Relatifs a la Doctrine des 
lsmaelis. Paris. Notices et Extraits, 
Vol. XXII. 
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Guidi, M. 

it 

Hamdani, H. 

Ivanow, W. 


» » 

Kraus, P. 

tt 

* ) 

Lewis, B. 

• 

Mamour, P. H. 
Massignon, L. 


ORIGINS OF ISMA'ILISM 

Storia della Religione dell' Islam. Turin, 
1936. 

Origine dei Yazidi e Storia Religiosa 
dell’ Islam. R.S.O., 1932. 

Some unknown Isma'ili Authors and 
their Works. J.R.A.S., 1933. 

The Rasa’il Ikhwan as-Safa. Der Islam, 
XX. 

A Compendium of Isma'ili Esoterics. 
Islamic Culture, XI. 

A Creed of the Fatimids. Bombay, 1936. 

A Guide to Isma'ili Literature. London, 
19 33- 

An Ismailitic Work by Nasiru’d-Din 
Tusi. J.R.A.S., 1931. 

Ismaihtica. M.A.S.B., 1922, VIII. 

Isma'iliya. Article in El supplement. 

Notes sur l’Ummu’l-Kitab. R.E.I., 1932. 

Les ‘‘Controverses” de Fakhr al-Din 
Razi. B.I.E., XIX. 

La Bibliographic Ismaelienne. R.E.I., 
1932. 

Hebraische und Syrische Zitatc. Der 
Islam, XIX. 

Raziana II. Orientalia, V. 

The Islamic Guilds. Economic History 
Review, 1937. 

An I.smaili Interpretation of the Fall of 
Adam. B.S.O.S., 1938. 

Polemics on the Origin of the Fatimi 
Caliphs. London, 1934. 

Salman Pak et les Premices Spirituelles 
de l’lslam Iranien. Paris, 1934. 

Karmatians. Article in EI. 

Les Origines Shi’ites de la Famille 
Vizirale des Banu’l-Furat. Melanges 
Gaudefroye-Demombynes. Cairo, 1935. 

Explication du Plan de Kufa. Melanges 
Maspdro, III. Cairo, 1935. 
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De Somogyi, J. 

Tritton, A. S. 

Van VIoten, G. 
Wellhausen, J. 
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Mutanabbi devant le Siecle Ismaelien de 
1 ’Islam. Memoires de l’lnstitut Fran- 
cis de Damas — al-Mutanabbi. Beirut, 
1936. 

Esquisse d’une Bibliographie Carmathe. 
Browne Memorial Volume. London, 
1922. 

Philologica. Der Islam, XVIII. 

Expose da la Religion des Druzes. 

2 vols. Paris, 1838. 

Les Mouvements Religieux Iranians. 
Paris, 1938. 

Der Mahdi. Verspreide Geschriften, I. 
Bonn, 1923. 

A Treatise on the Carmathians. R.S.O., 
1932 . 

Notes on some Isma'ili MSS. B.S.O.S., 
VII. 

A Theological Miscellany. B.S.O.S., IX. 
Recherches sur la Domination Arabe. 
Amsterdam, 1894. 

Die Religios-politischen Oppositions-par- 
teien. Berlin, 1901. 

Skizzen und Vorarbeiten. VI. Berlin, 
1889. 

Geschichte der Fatimiden-Challfen. Got- 
tingen, 1881. 


Works still in manuscript are marked with an asterisk. 
Abbreviations used. 

BIE. Bulletin de l’lnstitut d'Egypte. 

BIFAO. Bulletin de llnstitut Frangais d'Archfelogie 

Orientalc. 

B.S.O.S. Bulletin of the School of Oriental Studies. 
EL Encyclopaedia of Islam. 

J.A. Journal Asiatique. 

J.A.O.S. Journal of the American Oriental Society. 

J.B.B.R.A.S. Journal of the Bengal Branch of the Royal 
Asiatic Society. 
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J.R.A.S. Journal of the Royal Asiatic Society. 

M.A.S.B. Memoirs of the Asiatic Society of Bengal. 
R.H.R. R6vue de l’Histoire des Religions. 

R.E.I. R6vue des Etudes Islamiques. 

R.S.O. Rivista degli Studi Oriental. 

Z.A. Zeitschrift fur Assyriologie. 

Z.D.M.G. Zeitschrift der Deutschen Morgenlandischen 

Gesellschaft. 
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The following glossary of Arabic words is intended to aid 
readers not acquainted with the Arabic language. It 
should be borne in mind that the meanings given often 
refer to the technical, theological sense of the words, and 
not to the normal Arabic sense. Many of the Isma'ili 
terms are explained at greater length in the body of the 
book. 


asas foundation, the first of a series of silent Imams 

after the speaking Imam, 
batin esoteric. 

Bohra Indian Isma'ili sect. 

da'I missionary, propagandist, 

da'wa mission, propaganda. 

ghaiba absence, concealment (of a messianic personage), 

ghali {pi. ghulat) — extremist (in heresy), 

hujja proof (of God). A person in the Isma'ili hier- 
archy, appointed by the Imam, 
ibahi libertine. 

Imam leader, religious and secular head of the Islamic 
community. 

Imam mustaqarr permanent or innate Imam. 

,, mustawda' delegated or trustee Imam. 

Mahdi divinely guided one, messianic Imam, 

mawla {pi. mawali) — client, freedman, non-Arab Muslim. 

na§s designation (of a successor). 

Natiq speaking or Prophetic Imam, 

nikah ruhani spiritual marriage. 

Qa'im seventh and last Imam of a cycle. 

,, muntazar awaited (or messianic) Qa’im. 
raj ‘a return (of a messianic personage), 

rawi one who relates traditions. 

Samit silent Imam (one who maintains the tradition 

between one Natiq and the next), 
satr concealment (of the Imam). 
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Shu'Qbi 

tafwid 

ta'Iim 

taqlya 

ta’wil 

wadi'a 

zahir 

zandaqa 


zindiq 


GLOSSARY in 

one who advances the claims of the non-Arabs 
as against the Arabs. 

delegation of authority, adoption of a spiritual 
heir. 

instruction, mystic knowledge, 
dissimulation (of religious beliefs), 
esoteric interpretation, 
trust, deposit 
exoteric. 

originally Manichaeism, extended by Sunni theo- 
logians to describe any belief of which they 
disapproved. 

one who professes zandaqa. 
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Index of Persons 


A 

'Abdallah b. Harith, 28 
'Abdallah b. Maimun al-Qaddah, 6, 
8, 14, 19-22, 34-35, 40. 42-43, 
46-47, 49, 54-67, 69, 71-73, 76, 
88 

‘Abdallah b. Mu'awiya, 28 
‘Abdallah b Saba, 25 
‘Abdallah ar-Rijanl, 36 
‘Abdan, 68, 77-78, 86 
Abu ‘Abdallah ash-Shi'l. iq, 61, 68, 
86 

Abu’l-Ala al-Ma'arri, 13, 48(3), 50, 
62, 65, 96 

Abu Bakr ar-Razl, 87 
Abu Haf? as! 1 -Shank . 87-88 
Abu Haghim, 28, 29, 48 
Abu Hatim ar-Razl, 35, 87 
Abu ‘jsa of Isfahan, 31(1) 
Abu’l-JSattab, 6, 21, 22, 30, 32-37, 
39-42. 55. 57-5 8 . 62. 65-66 
Abu Mansur al-'Ijll, 30, 48 
Abfl Muslim, 97 

AbQ Na$r Muhammad b Mas'ud 
al-'Ayyashl, 14 
Abu'I-Qasim ‘Isa b. Musa, 87 
Abu’l-Qasim Nay b Sabbah al- 
Balkhl. 13-14 

Abu Sa'Id al-jann5bl, 4, 19, 57, 
77-79. 83. 99 
Abu Sufyan, 61 

Abu fahir, 4, 19, 79-81, 83, 87-88 
Abu Yazld, 87 

Abfl Zakarlya at-Tamaml, 77-78 
Ahmad (the Imam), 50, 59-60, 
72-73 

Ahmad b ‘Abd al-‘Az!z b Abl 
Dulaf, 56, 69-70 
Ahmad al-Kayyal, 68-69 
'All (Caliph), 15, 23-25, 28, 37, 45, 
62 

'All b Fadl, 75 

'All b. Husain (u. Mu'ill) 

‘All b 'Isa, 80 

‘All b. Muhammad, 28 

‘All al-HSdl, 70 

‘All ar-Ridi, 70 

‘All Zain al-' Abidin, 30 

‘Anbasa b. Mu?'ab, 34, 39 

‘Aqll b. Abl Jklib, 55, 58, 62 

‘Aate (F&timid Caliph), 68 


B 

Baqir (t>. Muhammad al-Baqir) 
Bassam, 39 

Bayan b. Sam'aO, 28, 48 
C 

Chahar Lakh tan. 69-70 
D 

Dai?an, 8, 55, 60 

Dindan, 21, 56-58, (ig-71. 88 

H 

HahvanI, 61 

Hamdan Qarmat, 56, 68, 77-78, 86, 
97-98 

Hamza DarazI, 47, 53, 82, 84 
Hamza b "Umara al-Barbarl, 27, 29 
Hanth b Tirmal?, 82-84 
Hasan b 'All, 25-26, 29, 37, 46 
Hasan 1 Sabbah, 11 
Husain (Imam), 67, 72-73 
Husain b 'All, 25-26, 46 
Husain al-AhwazI, 55 

I 

Ibn Abl’s-Sai, 81 

Ibn Hawshab, 19, 71, 75, 79 

Ibn Karb, 27 

Ibn Khalaf, 80-81 

Ibn Sahl, 68 

Ibn Sanbar, 87-88, 99 

‘Isa b, 'All, 30 

'Isa b Musa, 33 

Tsa Shaloan. 36 

Isma'Il (Imam), 10, 21-22, 27, 31, 
36. 77-43. 49. 5L 53. 59, 62, 
65-67 

1 

Ja'far as-Sadiq, 14. 28, 30-42, 46, 
5&-60, 62-67 
Ja'far b Muhannnad, 64 

K 

K5.zim (t>. Musa al-K5.zim) 

Khalaf, 59 
Khalid al-Qa$rI, 29 
Khurrama. 96 
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INDEX OF PERSONS 


M 

Ma'arrf (v. Abu ’ 1 -' Ala al-Ma'arr!) 
Mabdl ( v . 'Ubaidallab al-Mahdl) 
Ma’mun ('Abbasid Caliph), 57-58 
Mansur ('Abbasid Caliph), 39 
Man?ur (Fa timid Caliph), 87 
Man?ur al-Yaman (v I bn Hawshab) 
Maimun al-Qaddah, 6, 8, 21-22, 
34-36, 40, 46-47, 49, 51, 53, 
54 '(> 7 . 71-73. 7*>~77 
Mubarak, 40-42, 59 
Mufaddal b 'Umar, 39 
Mughira, 29, 48 
Muhammad b. ’Abdallah, 78 
Muhammad b. ‘All, 28 
Muhammad b al-Hanaflya, 14, 21, 
25-28, 48, 79 

Muhammad b Isma’Il, 3, 19, 21-22, 
3*C 33- 40-43. 4^-47. 5U 54-56, 
58-60, 65-66, 71-73, 74. 7 8 
Muhammad al-Baqir, 14, 30, 32, 
63-64, 66 

Muhammad al-Jawad, 70 
Muhammad an-Nafs az-Zakfya, 29- 
30 

Mu'ill, 52-54, 72-73 
Mu'izz (Fatimid Caliph), 5, 7, 16, 
35, 68, 81, 84, 86, 89 
Mukhtar. 25-27 
Musa al-Kazim, 30, 37-40 
Musta'lf (Fatimid Caliph), 46 
Mustan$ir (Fatimid Cahph), 9, 68 

N 

NasafI, 86 

Q 

Qa'jm (Fatimid Caliph), 22, 51-54, 
72-73 

Qarmatuya, 41-42 
Qasim a9-SairafI, 37 


R 

RazI (t; Abu Hitim ar-R 3 .zI) 

S 

Sadaqa al-Fallahl, 68 
$adiq ( v Ja'far a?-Sadiq) 

Safawl dhu’n-Nur, 87 
Sa'id, 28 

Sa'Jd (v 'Ubaidallah al-Mahdl) 
Salman al-Fansi, 36, 46-47, 66 
Sayyid al-Himyari, 28 
§hatnil b Danil, 82 
Sijzi, 86 

Sindbad the Guebre, 97 
Sulaihi, 8 

T 

Tirmidhi. 50, 74(5) 

U 

'Ubaidallah al-Mahdl, 4, 6, 8, 16, 22, 

49. 51-54. 56, 58, 67-68, 71-73, 

8o-8i, 85-86, 88, 93 
‘Umar 1 Khayyam, 9b 

Y 

Yahya b ‘All, 30 

Yahya b al-Mahdi, 77 

Yahya b Zikrawaih, 74 

Ya'qub b Killis, 68 

Yusuf b 'Umar ath-Tbaqafl, 30 


Z 

Zaid, 30 

Zakarlya the Persian, 78, 84, 88-89 
Zikrawaih b Mihrawaih, 19, 71, 74. 
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Index of Sects, Etc. 


A 

Assassins, i 

B 

Bardesanians, 8. 60. 62, 64, 90 
Bazlgfjlya. 33 

C 

Cannathiaus, 1, 3-9, 17, 19-22, 
40-42, 76-89, 92, 96, 97-99 
Christians, 14, 27, 94-95 

D 

I>ai$anlya (v. Bardesanians) 

Druzes, 47-50, 53-54, 62, 66, 72-73. 
82, 84, 95 

H 

Harblya, 28 
ijarithlya, 28 
Hajhimlya, 28, 31 

I 

Ikfrwan Safa, 1, 17, 44, 50, 94 
'fsawiya, 27, 31(1). 94 

J 

Janahlya, 2 8 

Jews, 25, 27, 67-68, 94-95 
K 

Kaisaniya, 27 
Karblya, 27, 29 
Kayyaliya, 11 

Shattab!ya, 29-30, 32-37, 40-41, 43 
j£hawanj, 36(3) 

Siurramlya (or Hjurramdlnlya), 18. 
21, 27, 97 


M 

Mandaeans, 93 

Manichaeans, 90, 93 

Man$urfya, 30 

MatmOnlya, 34, 35 

Mazdakites, 27, 31(1), 90, 93, 96-97 

Mu'ammarlya, 33 

MubarakSya, 35, 40-42, 78-79 

Mufadijaliya, 33 

MugbMya, 29 

Mukhtariya, 27 


N 

Nawusfya, 30 
Nu?airtya, 36, 41(3), 47 


R 

Rawafid, 30(3), 91 
Rawandlya, 28 


S 

Sabians, 6, 93, 95 


U 

‘l mairlya, 33 


Z 

Zaidlya, 27, 30, 35, 41-42, 74 
Zoroastrians, 24, 90-91, 95 
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